ORIENTALIA 
RHENO-TRAIECTINA 

ED ID IT 

J. GONDA 

VOLUMEN VICESIMUM OCTAVUM 

G. KREYENBROEK 

SRAOSA IN THE 
ZOROASTRIAN TRADITION 



^ 



**$& 



% 






LEIDEN 
E. J. BRILL 

1985 



up* 



SRAOSA IN THE 
ZOROASTRIAN TRADITION 



BY 



G. KREYENBROEK 






LEIDEN 
E. J. BRILL 

1985 



^B'-: : : 


K 


— 1 

.1 

Published with financial support from the Netherlands Organization for the 
Advancement of Pure Research (Z.W.O.) 

ti)tt)H-C \ 

St- ] 
\ '3% c 6 \ 

' ; 
i 
- 


r 






[ HARVARn ISMIVIFRSITY [ j 

J i ri " .' ■" '.'V \ J 








' SfP 2 1985 i ■■ 

! '1 : 1 I 




i 






i 
! 


i 

■ : 








1 






i 


■ -3 

i 








1 

( 

A 
) 

\ Dedicated to 






i Professor Mary Boyce 




i 




in gratitude 






ISBN 90 04 07238 1 ! 






Copyright 1985 by E. J. Brill, Leiden, The Netherlands ) 






All rights reserved. No part of this book may be reproduced or i 
translated in any form, by print, photoprint, microfilm, microfiche :\ 
or any other means without written permission from the publisher -■: 












< 






'.'. 

t 



















I 



CONTENTS 



Acknowledgements 
Abbreviations . 
Introduction 



I. Saraosa- in the Gathas . . . . 
Appendix: the Pahlavi translations 



IX 

XI 

1 

7 
30 



II. The Hymns to Sraosa 

Yasna 57 (the Greater Hymn to Sraosa) 34 

Yast 11 (the Sros Yast Hadoxt) 58 

Yasna 56 (sometimes called Sros Yast I Keh, "Lesser Hymn to 

Sraosa") 70 

Commentary on Yasna 57 76 

Commentary on Yast 11 96 

Commentary on Yasna 56 105 

III. Sros in the Pahlavi Texts 108 

IV. Sraosa in the Ritual and Daily Observances 143 

V. Conclusion. Origin and Development of the Yazata Sraosa . . 164 

Bibliography 184 

Subject-Index 189 

Index Locorum 193 

Word-Index 197 



5 ■ 



■: i 



ACKNOWLEDGEMENTS 



^ 



The basis of the present work was approved as a doctoral thesis by the 
University of Leiden in 1982. Since then, a number of alterations have been 
made in the text. 

I am deeply grateful to Professor Mary Boyce, who encouraged me to 
undertake the study, which she kindly consented to supervise. Her advice and 
help, unstintingly given, have been invaluable to me. I am very grateful also 
to Professor E, J. M. Witzel, who agreed to act as a resident supervisor when 
the work was already in a relatively advanced stage, and who gave freely of 
his time and attention, particularly to the philological side of the work. 
My thanks are further due to Professor D. J. Hoens and Professor G. 
Klingenschmitt for their helpful comments and suggestions. In practical 
matters I have received much help from my friend Ms F. van den Ham, and 
from Ms Christina M. Reedijk, Ms Athea Shawky, Mr Jon D. Galbraith and 
Mr Paul L. Hover, who were at various times assistants in the Iranian 
department of the Institute of Oriental Languages of the State University of 
Utrecht. The support, advice and help of my wife have meant very much to 
me. 

I should like to express my gratitude to Professor Gonda for accepting the 
work into the series Orientalia Rheno-Traiectina, and to the Netherlands 
Organization for the Advancement of Pure Research (Z.W.O.) for. providing 
a full subvention for its publication. I am indebted to the house of Brill for 
their excellent handling of a difficult manuscript. 



■a 



"\ 



1 



$ , 



: \ 



■'} 



* 



ABBREVIATIONS 



Journals and other composite works: 



AbhSaAk 

Actlr 

ActOr 

AJPhil 

ArchOr 

AsStud 

BB 

BIrCF 

BSL 

BSO(A)S 

FolOr 

HdbOf 

HTR 

IF 

IIJ 

JA 

JAOS 

JCOI 

JMiS 

JRAS 

KZ 

MKNedA W 

MSL 
MSS 
OLZ 
RHR 

SbbayrAk 

SBE 

SbHeidAk 
SbPrAk 

Stir 

SWAW 

TPS 

WZKSOA 

ZDMG 

Zll 



Abhandlungen der Sdchsischen Akademie der Wissenschaften 

Ada Iranica 

Acta Orientalia 

The American Journal of Philology 

Archiv Orientalni 

Asiatische Studien j Etudes Asiatiques, Zeitschrift der Schweizerischen 

Gesellschaft fur Asienkunde. 

Beiiragc zur Kurtde der indogermanischen Sprochen 

Bulletin of the Iranian Culture Foundation 

Bulletin de la societe de linguistique 

Bulletin of the School of Oriental (and African) Studies 

Folia Orientaiia 

Handbuch der Orientalisfik, ed. by B. Spuler, Lei den /Cologne 

Harvard Theological Review 

Indogermanische Forschurtgen 

Indo-Iraman Journal 

Journal Asiatiaue 

The Journal of the American Oriental Society 

Journal of the K.R. Cama Oriental Institute 

Journal of Mlthraic Studies 

Journal of the Royal Asiatic Society 

Zeitschrift fur vergleichende Sprachforschung auf dent Gebiete der 

Indogermanischen Sprachen, begrundet von A. Kuhn 

Mededelingen der Koninklijke Nederlandse Akademie der 

Wetenschappen 

Memoires de la societe de linguistique 

Miinchener Studien zur Sprachwissenschaft 

Orierjtalistische Literaturzeitung 

Revue de I'Histoire des Religions 

Sitzungsberichte der bayerischen Akademie der Wissenschaften in 

Munchen 

Sacred Books of the East, ed. by F. Max Muller 

Sitzungsberichte der Heidelberger Akademie der Wissenschaften. 

Sitzungsberichte der Preussischen Akademie der Wissenschaften in 

Berlin 

Studio Iranica 

Sitzungsberichte der Wiener Akademie der Wissenschaften 

Transactions of the Philological Society 

Wiener Zeitschrift fur die Kunde Sud- und Ostasiens 

Zeitschrift der Deutschen Morgenldndischen Gesellschaft 

Zeitschrift fur Itidologie und Iranistik 



Texts 



Afr. 
Aog. 
Av. 

AWN. 
Ay Jam . 



Afrinagdn 

Aogzmadaeca 

A vesta 

Arday Wiraz Ndmag 

Ayadgar i Jdmdspig 



^H!'.!': 


Ml AIIURI-VIATIONS 


■)!| 




ABBREVIATIONS 


X J II 




Bd. BundahiSn 


1 


du, 


dual 






DD. Dddeslfin i Denig 


^1 


GAv. 


Gathic Avestan 






Dk{M). Denkard{ed. Madan) 


% 


Gdn. 


K. F. Geldner 






DrAD. DrdyiSn i Ahreman 6 UHmm 


: 1 


Gei. 


B. Geiger 






F. Frahcmg I Oirn 


i| 


gen. 


genitive 






Fan. Fardiydtnama 


a 


gloss. 


glossary 






G. Gah 


1 


Guj. 
HPS. 


Gujarati 






GBd. Greater or Indian Bundahisn 


'""i 


H.-P, Schmidt 






Hand AM. Handarz i Adurbdd l Maliraspcmddn 

JFr. Jawist i Friydn 

MX. Dddesfiin f Mendg i Xvad 


■1 
1 


IE. 

imper. 
Ind. 


Indo-European 

imperative 

Indian 






Nir, Ntrangestdn 


ind. 


indicative 






Ny. NiydyiSn 


■"$1 


Ins. 


S. Insler 






Phi.SrW, Pahlavi Srds Waj 


i 


inslr 


instrumental 






PhlYcnd. Pahlavi Vendidad 


J 


Ktiip. 


F. B.J. Kuiper 






Ph/.Y. Pahlavi Yasna 


■i 


Le. 


M. Lentz 






Ph/.Yr. Pahlavi Yaft 


i 


Lith, 


Lithuanian 






; Purs. Pursisnihd 


Lo. 


H. Lommel 






RV. Rgveda 


"1 


Man. 


Manichaean 






Riv. Rivdyat 


f ;;.| 


ManMp. 


Manichaean Middle Persian 






RivAd. Rivdyat i Adur-Fambfig 


SB 


ManPth. 


Manichaean Parthian 






RivDD. The Rivdyal accompanying the Oddest fm f Denig 


"*S 


med. 


medium 






RivEA. Rivdyat f Emed i Aswahisldn 


i 


Mess. 


G. Messina 






RivFr. Rivdyat f Farnbag-Sros 


1 


MIr. 


Middle Iranian 






RivHor. Rivdyal of Hormazydr Framarz 


i 


Moult. 


J. H. Moullon 






SadB. Sad-dar Bondahes 


■ .',- 


MP. 


Middle Persian 






SadN. Sad-dar Nafr 


'$ 


Nir. 


New Iranian 






Sir. SirQza 




NP. 


New Persian 






i SnS- Sdyist-ne-Sdyist 


■'"■IS 


Nyb. 


H.S. Nyberg 






SiSn. Sros-snayefiiddrih 


.l'l 


OHG. 


Old High German 






! SrW. ^ SroS Waj 


■■■'* 


OInd. 


Old Indian 






SuppiSftS. The Supplement to the Sdyist-ne-Sdyisi 




OP. 


Old Persian 






1 Vend. Vendidad 


'I 


OPruss. 


Old Prussian 






i Visp. Vispered 
i Y. Yasna 


1 


opt. 


optative 






YH, Yasna Haptanhditi 


.SQ 


pass. 
Paz. 


passive 
Pazand 






Yt. YaSt 


■'■''i? 


Pers. 


Persian 






XA. Xorda Avcstd 




Phi. 


Pahlavi 






i Zddspr. Wizidaglhd i Zddspram 


q 


P l. 
Pth. 


plural 
Parthian 






ZWY. Zand i Wahtnan Yasn 


'1 






(For abbreviations of book-titles, which are usually cited with the names of the authors, see 


■I 


Sanj. 


D. P. Sanjana 






Bibliography). 


■ § 


sg- 


singular 








■:ii 


Skt. 


Sanskrit ■ 






General 




Smi. 


M.W. Smith 






; 


l 


subj. 


subjunctive 






abl. ablative 


TDA 


T. D. Anklesaria 






i ace. accusative 


i 


trsl 


translation 






acl. active 


,i 


var. 


variant 






ASax. Anglo-Saxon 


& 


voc. 


vocative 






Av. AvcsLan 


: } 


YAv. 


Younger Aveslan 






■ a. v. aszm vofiQ 




y.tt.v. 


ya&d ahu vairyd 






AW F.C. Andreas and J. Wackernagel 




y.hdt. 


yerjhe hatqm 






Bin. Chr. Bartholomae 


.;j 


i 








BTA Bahramgore T. Anklesaria 


'} 








dat. dative 


■ 

\ 

. ;< 

i. 












INTRODUCTION 



The principal reason for attempting the present study was the fact that no 
coherent interpretation of Sraosa's character, history and functions existed 
that was based on a thorough examination of ail the available material. There 
was no shortage, it is true, of views, expressed at varying lengths, on the 
character and development of the divinity; even the best of these appeared to 
be based, however, on a selection only of the available sources — usually 
stressing conclusions drawn from one group of texts, while using the rest of 
the material merely as corroborative evidence, but sometimes also making use 
selectively of a wider range of data without examining the material in its 
entirety. Many of these interpretations, moreover, were based on theories 
concerning the early history of Zoroasthanism which would now no longer be 
taken for granted. As a result, the student of Zoroastrianism was confronted 
with a wealth of reasonably well-documented, yet widely divergent opinions 
on Sraosa — a state of affairs which made the need for a systematic study all 
the more keenly felt. 

The present work therefore aims at providing a comprehensive analysis of 
Sraosa's character, functions and development, based on the whole of the 
'classical' Zoroastrian tradition (views on Sorus expressed by Zoroastrians 
during the last two centuries, when the Parsis had come into contact with 
Western scholars and had sometimes been influenced by them, have not been 
used here as source-material), and taking into account the place occupied by 
Sraosa in the ritual and daily observances of the Zoroastrians. 

A further reason for studying Sra.Qsa.3vas that he appears to.be a wholly 
Iranian divinity, whose development can be followed from the origins of 
Zoroastrianism until its most recent stages. Sraosa's name occurs in the 
Gdthds, two hymns are devoted to him in the Younger Avesta, and his 
importance seems to have increased considerably in later Zoroastrianism, 
where he is called lord of this world 1 . It thus seemed that the study of Sraosa 
would offer an excellent illustration of both continuity and development in 
the Zoroastrian tradition. 

It may be pointed out that some of the views put forward here are based 
on the assumption that the Zoroastrian sources reflect — each in a way 
appropriate to its own time and function — a continuous and essentially 
unbroken tradition, subject to evolutionary changes rather than radical 
breaks — a view which, having long been eclipsed by more dramatic theories 
about the history of the faith, has been vindicated in recent decades, 
particularly through the work of M. Boyce. 
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In earlier works, interpretations of Sraosa's character and functions were 
generally undertaken in the context of wider studies, and the conclusions 
reached by their authors regarding this divinity often appeared to be 
influenced by their views on broader issues. Since theories about Sraosa do 
not, therefore, seem to show an independent development of scholarly 
opinion, a detailed survey of such views would seem pointless unless it were 
accompanied by a discussion of other aspects of these authors' work, which 
would lie beyond the scope of the present study. Suffice it therefore, by way 
of introduction, to indicate the most important issues which have played or, 
in the present writer's opinion, should play a role in scholarly discussion 
about Sraosa. 

First of all, there is the question of the meaning of the Yazata* % name, and 
its possible implications for the interpretation of his character. Most scholars 
are agreed in taking the word sdraosa-, as it occurs in the Gathas, to mean, 
basically "hearkening", hence "obedience 1 ', a concept denoting man's hear- 
kening to the divine word. The possibility that Sraosa may also personify 
God's hearkening to man's prayers and recitations of the Sacred Word was 
considered by a number of scholars, such as Mills (JRAS 1905, 451 n. 2), 
Geiger (AmSp, 245), Lommel (ReiZar, 15) and Humbach (Gathas II, 9). 
Benveniste (RHR CXXX, 1945, 13-4) postulated for the concept sraosa- a 
meaning "discipline", which has the advantage of combining the sense of 
"obedience" with the notion of punishment, and appears to accord well with 
some of the traits attributed to the Yazata. 

The way in which the word sDraosa- is used in the Gathas seems similar in 
many respects to the use of nouns denoting the proper names of the great 
Gathic Entities. Many scholars believe, therefore, that in Zarathustra's 
revelation, Sraosa (and also Asi, with whom Sraosa appears to have close 
links in the Gathas) was closely associated with these Entities. Moulton (EZ, 
99), for instance, believed Sraosa to have been the seventh Amasa Spsnta. 
Geiger's lucid remarks (AmSp, 87, 106 ff.) on the relations between these 
divinities seem to have deeply influenced later scholarly opinion. 

Relatively little explicit debate seems to have taken place over the question 
whether Sraosa already belonged to the pre-Zarathustrian pantheon, or if he 
was first worshipped as a Yazata by Zarathustra, A majority of scholars 
appear to hold the latter view. Boyce (Hist I, 62) has challenged some of the 
considerations which have prompted this belief without, however, definitely 
committing herself to the opposite view. Dumezil (IdTrip, 70-1) regarded 
Sraosa and Asi as "transpositions zoroastriennes d'Aryaman et de Bhaga". 
This was accepted by some scholars, such as Duchesne-Guillemin (Rel, 203) 
and Widengren (Rel, 15). 

In the Younger Avesta, Sraosa's links with the Amasa SpQntas are clearly 
alluded to but not, it seems, particularly stressed, whereasjiraosa's ties with 
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Mithra are illustrated by the factjhat, in the greater hymn to Sraosa, the 
passages describing the divinity in his more militant aspects appear to have 
been borrowed from the hymn to Mithra. Sraosa's apparent defection from 
his original circle naturally seemed intriguing, particularly to those who 
regarded Mithra as fundamentally alien to Zarathustra's message. Some 
scholars sought to explain the connection between these two divinities by 
claiming that Sraosa in some way represented Mithra, or Mithra's devotees. 
Thus Giintert (Weltkonig, 62) maintained "dass Zarathustra zunachst ver- 
suchte, die Mithragestalt unter dem Namen Sraosa in seine Gotterwelt 
aufzunehmen". Nyberg (ReU 66) speaks of "dieser zoroastrische Sraosa, der 
im Grunde nichts andres ist als ein verkleideter Mithra", and concludes (ibid., 
67) "dass Sraosa historisch gesehen der Gott ist, der die Mithragemeinde 
personifiziert". 

More often, however, it was held that Sraosa had moved apart from the 
circle of the Amasa Spantas in the course of time, and that his character had 
largely become assimilated to that of the pre-Zarathustrian divinities. 
Although the apparent discrepancy between the picture of Sraosa presented 
by the Yasts and the impression one may receive when studying the Gathic 
passages may be due to some extent at least to differences between the literary 
conventions and functions of the Gathas and the Yasts, most scholars 
nevertheless attributed this solely to historical developments in Sraosa's 
character and affiliations. Consequently, their work tended to emphasize the 
contrast between the 'abstract* nature of the divinity in the Gathas, and 
the "als anschaulich vorstellbaren personlichen Gott voll tatigen Eifers" 
(Lommel, Yts> 86), oflater texts. Lommel himself (ibid.) added, however, that 
many of the traits and functions later attributed to Sraosa seem to derive 
from his original identity as "Obedience". 

W. B. Krjsiejisen (Herqui, .5) also remarked that Sraosa. was a "double" of 
Mithra, He sought the basis of their association, however, in the fact that 
they could both have the epithet tanu.mqOra-, which he rendered as 
"embodiment of the Sacred Word", and which he took to indicate that both 
divinities were manifestations of the Word in the physical world. Sraosa's 
connections with the Sacred Word curiously received more attention in the 
work of earlier scholars than in that of their successors, Windischrnann 
(ZorStud, 142), Tiele (Godsd, 150) and Haug (Essays, 307) regarded Sraosa as 
the embodiment of the Sacred Tradition, or of the Revelation. Haug (ibid.) 
even claimed that Sraosa was "the personification of the whole divine service, 
including the prayers as well as the sacrificial rites". In recent decades, this 
aspect of the Yazata's personality has again been stressed in the work of 
M. Boyce (e.g. Hist I, 60, 226). 

Boyce and Kotwal (BSOAS XXXIV, 1971, 306 n. 57) suggested that it was 
Sraosa's connection with the Sacred Word which gave him his central 
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position in the the devotional life of the Zoroastrians — an aspect of 
Zoroastrian studies which had until then been rather neglected by most 
Western scholars of the present century. While Sraosa's presence in the 
funerary ritual, for instance, is sometimes mentioned, the fact that in living 
Zoroastrianism Sraosa "receives more devotions than any other yazata" 
(Boyce, Hist I, 271), is hardly given due consideration in the works of most of 
these authors. 

The same is true of another striking feature of the Yazata, to wit, the fact 
that he is hailed as 'lordjrf jhjsworld' in the Pahlavi books. That Sraosa, who 
still appears to be a 'minor' divinity in the Younger Avesta, should be 
described as 'vice-regent of Ohrmazd on earth' in later texts, would seem 
remarkable enough to merit the attention of historians of the faith. As a 
factor which may have contributed to their comparative silence {the fact was 
mentioned by Gray, Foundations, 108, without comment, and by Boyce, Hist 
I, 226, 271), one may perhaps point to the absence of a commonly accepted 
view of the history of Zoroastrianism, which might have served as a basis for 
the evaluation of the Pahlavi material and its relation to the rest of the 
tradition, and might thus have helped to assess the significance of statements 
found there which appear to differ from the Avestan material. (It must be 
remarked, however, that Sraosa's role as a guardian and judge of the soul 
after death, which is not mentioned explicitly in the Avesta and for which we 
thus have the authority of the Pahlavi and New Persian sources only, seems to 
play a significant role in some scholars' interpretations of Sraosa's character, 
cf. e.g. Lommel, RelZar, 76 ff,) 

It is hoped that the present study may help to demonstrate the tenability of 
the conception of the Zoroastrian tradition as a continuous, evolving whole, 
and illustrate the contribution which the study of the Pahlavi sources and of 
the devotional life of the Zoroastrians, when regarded in this light, has to 
make to our understanding of the history and beliefs of the Zoroastrian faith. 

In presenting the material, some problems were posed by the dissimilarity 
of the sources. While a rendering of the Gathic passages where the word 
saraosa- occurs would be meaningless without an attempt at interpretation, 
the translations of the Younger Avestan hymns to Sraosa are largely self- 
explanatory and require, in the first instance, no more than a commentary on 
the grammatical and philological questions involved. As a deeper insight in 
the meaning of these hymns can only be gained by comparing their contents 
with the evidence of other sources, a discussion of the further implications of 
the hymns is left to the concluding chapter The scattered passages from the 
Pahlavi books, and the discussion of Sraosa's place in the ritual required yet 
another principle of organization : in the chapters dealing with these subjects, 
passages or references which illustrate a given point are grouped together. 
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In presenting the Gathic material, I have generally followed Humbach. 
Where I have preferred a different reading, this is indicated in the text. 

For the Avestan hymns to Sraosa, I have adopted Geldner's metrical 
presentation. While this obviously has grave shortcomings, it would seem that 
Henning's theory (TPS 1942, 52 ff.) that a stress metre was operative in the 
Younger Avesta, has not been sufficiently elaborated as yet to yield verifiable 
results (on this see further Tedesco, Language 36, 126 ff.). The alternative, 
treating the text as if it were prose, although in itself consistent and 
defensible, would nevertheless appear to be a step backwards. There is ample 
evidence that a number of YAv. texts were organized according to some 
metrical principle; even though we do not know exactly what that principle 
was (if, as seems possible, a change from quantative metre to stress metre 
took place in the recitation of poetry during the centuries which intervened 
between the original composition of the hymns and the time when they were 
eventually committed to writing, it may well remain impossible to determine 
precisely which factors played a role in each instance), it would seem 
unsatisfactory to deny implicitly that metrics played any role at all. 

The Avestan text of the hymns and of Y.56 presented here is based on 
Geldner's edition; the Pahlavi version of y.56, 57 on Dhabhar's Pahlavi 
Yasna and Visperad, and Pkl.YtAl on Dhabhar's Zand-i Khuriak Avistak. 
Where I have differed materially from their readings, this is accounted for in 
the commentary. Since each of the above-mentioned works contains a critical 
apparatus, the reader is referred to these, and no critical apparatus is given in 
this book. 

For Avestan, I have used the 'traditional' method of transcription. 

In the transcription of Pahlavi, I have followed Mackenzie in all but a few 
minor points. For the sake of consistency, I have also used this transcription 
when quoting authors who used a different system themselves, except where 
this might lead to ambiguities or misunderstandings. In transliterating 
Pahlavi, I have adopted the generally accepted system (with ' for aleph and * 
for 'ayri), except in the case of heth, which is transcribed here as X when 
occurring in ideograms, and as h in Iranian words, H being used to represent 
he, which only occurs in ideograms. In accordance with widely accepted 
practice, Phi. ud and i have been added or omitted wherever the text appeared 
to require this, without further comment. 

In the transcription of New Persian, the 'short vowels are represented as a, 
e, o\ the long vowels as a, /, u\ the diphthongs as ai and ou. The Arabic 
emphatic consonants are represented as h, t, z. d; Arabic th (thd) and dh 
{dhdt) as s and z respectively. 

In the transcription of proper names and technical terms, some inconsisten- 
cies will inevitably be found. Usually, in translating Avestan passages, the 
Avestan forms are given; if these are generally known in their Westernized 
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form (e.g. "Zarathustra"), these forms are used. When rendering Pahlavi or 
New Persian, I have generally used the forms found in those languages, 
except where another version of the word is clearly better-known {"Gathas", 
rather than "Gahan"). 

In general discussions the Pahlavi forms of such words have usually been 
preferred to the New Persian ones, partly because these tend to be more 
frequently used in works on Zoroastrianism and may thus be more familiar to 
some readers, and also because in NP. Zoroastrian sources, various forms of 
such nouns sometimes occur (e.g. frvhr and frvs, variously transcribed by 
Zoroastrian and Western authors as fravahr, foruhar, fravas, fariis, etc.); 
exceptions are made, again, when the NP. variant is better known ("daxma" 
rather than "daxmag"). 

In order to make the text more easily accessible to those who are not 
familiar with Iranian languages, translations or explanations have been added 
in a number of cases where they may seem unnecessary to Iranists. 

An asterisk (*) indicates that a form is uncertain. Glosses are put within 
square brackets [ ]. Round brackets ( ) in texts and translations denote 
additions by the author, Angular brackets < > are used to mark words which 
occur in the MSS., but are probably to be deleted. 

When the original version of the present work had been completed, K. 
Dehghan's Der Awesta-Text Sros Vast (Yasna 57) mil Pahlavi- und Sanskrit- 
ubersetzung was published. Although it was plainly impossible to avoid some 
degree of overlapping between the two works (a text and translation of Y.S1 
being indispensibly necessary in a study of Sraosa which aims at com- 
prehensiveness), the commentary on Y.51 has been revised so as to avoid 
duplications as far as possible. 
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CHAPTER ONE 

S3RAOSA- IN THE GATHAS 

The word szraosa- occurs seven times in the Gathas (7.28.5; 35.5,14; 
43.12; 44.16; 45.5; 46.17), both as the proper name of the divinity and, it 
seems, as a common noun. 1 

The word is apparently derived from an j-extension of the verb srav~> IE. 
*kleu- "to hear". 2 The stem *f<leu-s yields such words as OHG. hlosen, ASax. 
hlystan "to listen", OPruss. klausiton "erhoren", and Lith. paklusnus 
"obedient". 3 

Mayrhofer 4 gives for OInd. srus- a meaning "willfahrig sein, auf jmd. 

horen / to be obedient", cf. srosan (RV.L6&.9) "sie sollen auf horen", 

srusti- "obedience", etc. 

Barlholomae 5 gives for Av. sraosa- a basic meaning "'Gehor, Gehorsam, 
gehorsamer Sinn' usw, des Menschen gegenuber dem gottlichen Willen"; 
from this he derives a collective "Gefolge, Gefolgschaft", which may have led 
Andreas and Wackernagel 6 to postulate for the word a meaning "Diener'\ 
but which was not otherwise widely accepted. 7 "Obedience", on the other 
hand, was almost universally accepted as the basic meaning of Av, s(d)rao$a~. 
Lommel 8 considered an interpretation of the word as "Erhorung" (i.e. as 
God's hearkening to man) but seems to have rejected this in his later Gathas 9 
Humbach 10 claims that sdraosa- can have the meaning "obedience", but 
that "in der Sphare des hoherstehenden", the word means "Erhorung". In 
view of the evidence mentioned above, it seems plausible to assume for IE. 
*ltleu-$ a meaning "hearing with attention, hearkening to", which would 
admit of an interpretation of Av. s(d)raosa- either as "man's hearkening to 
God's commands, obedience" or, conversely, as "God's hearkening to man's 
prayers, Erhorung". The Indian evidence, however, and perhaps the fact that 



1 Cf. Boyce, Hist I, 226; see further below. 

2 See J. Pokorny, lEW y 1. Band, 606-7. 

3 ibid. 

4 M, Mayrhofer, EtWAi III, 394 

5 AirWb, 1634. 

6 In Nachrichfen von der Kotiigft'chen Geseihchaft der Wissenschaften zu Gottittgen. Phil.-hist. 
Kl., L913, 366. Against this see Geiger, AmSp, 106 n. 1; Lommel, RelZar, 77. 

7 But cf. Lommel, Gathas, 78 with n. 1. 

8 RetZar, 75. 

E.g. pp. 75, 78ff., 114, 
10 /F63, 101: Gathas II, 9. 
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in Avestan, as in a number of other Indo-European languages, 11 derivates of 
the simple root *£leu-, rather than of the extended stem, appear to be 
commonly used for divine hearkening, 12 seem to argue against the latter 
possibility. 

That Av. saraosa- can be used to denote the proper name of the divinity is 
suggested primarily by its occurrence as object of zbaya in K.33.5.a: yaste ^m 
vispa.mazistam saraosam zbaya avanhdne (see further below). The verb zav- 
"to invoke, call", is mostly used in the Avesta with the names of divinities as 
its object (AirWb, 1667). In the Gathas, its objects are all terms which can 
denote, or refer to, 'personal' beings, divinities and perhaps humans (7.46.14; 
cf. below); it does not occur with nouns which denote abstract concepts only. 
It is found twice with asa- "Righteousness" as object, viz. in K.Si.lO.c: 
maibyo zbaya asam vanhuyd asi *gat.te "I call unto me Righteousness, that 
He may come to me with good Reward", and r.43.10.a: at tu moi dais asam 
hyat ma zaozaomi "Then mayest Thou show me Righteousness, whom I do 
indeed invoke". Once, its object is tang "those", which may refer to divinities 
or humans, y.46.14.d,e; yangstu mazdd hadamoi minas ahura / tang zbayd 
vanhaus uxSdis mananho "Those, o Lord Wisdom, 13 whom Thou dost 

I4 to Thy dwelling place, those I invoke with the words of good 

thought". The participle zbayente occurs in K49.12.a, without explicit object: 
kai toi asa zbayente avatjho "What (is there) of help, through Thy 
Righteousness, for him who invokes (Thee)? 15 '* 

A further indication that saraosa- can be a proper name, may be found in 
F.43.12.c,d,e: ... para hyat moi ajimat j saraoso as! mqza. raya hacimno / yd 
vi am *rdnoibyo savdi [vi\daydi "... before Hearkening will come to me, 
accompanied by Reward, having great riches, who will distribute the rewards 
to both factions at the time of benefit(?)" (on which see below). Here, the 
word saraoso is juxtaposed to what must almost certainly be the name of the 
divinity Reward, so that it seems plausible to assume that saraoso is also to be 
taken as a proper name, A parallel is afforded by y,46.16.c: yaOra asa hacaite 
armaitis "where Devotion is accompanied by Righteousness", where the verb 
hak- also links two nouns which apparently denote Entities. This is not 
conclusive, however, for in two cases hak- connects what may be the name of 
an Entity with a common noun, viz. in 7.34.2.b: spantahydcd naras syaoQand 
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11 See further R. Schmitt, Dichtung, I94ff. 

12 E.g. sraoia moi(Y.M.\\.c). 

13 For a summary of the discussion on the meaning of mazdd- see, with references, Boyce, op, 
cit., 37 ff. On the form, cf. below, Ch. H, n. 57.2. -\ 

14 The meaning of minas is uncertain, cf. Humbach, Gat has II, 72. 

15 That the logical object of zbayente is the divinity rather than the help which Zarathustra is 
asking for, is indicated by the use of zav- with ace. and dat. in J7.13.2S: la mazdh zbayat avatjhe, 
"those (i.e. the fravasis) Mazda invoked for help", and y/. 13.35; ya *ava *zbayatd avanhe, 
"whom (i.e. the fravam) they both invoke for help". - 



yehyd urvd asa hacaite^ "and the actions of the bounteous man, whose spirit is 
accompanied by Righteousness" — and y.44.10.b,c: tarn daenqm yd hdtqm 
vahistd / yd moi gaeOd asdfrdddu hacamnd "that attitude which is the best of 
the existing ones, which may cause my herds to increase, accompanied by 
Righteousness". 

An apt illustration of the difficulties involved in an attempt to determine by 
purely philological means whether a GAv. noun is to be interpreted as a 
common noun or as a proper name, is offered by the comparison of y,45.5.c 
and K.49.4.d. While it might be thought that in the former verse (yoi moi 
ahmdi saraosam don cayascd "who will bring into existence saraosam and 
respect to me for it"), the fact that saraosam is object of dd- y whose implied 
subject seems to be 'men' (cf. maraiaeibyo in the previous line), could be 
regarded as proof that saraosam cannot denote a 'personal' Entity — the 
latter verse (toi daevang dan yd dragvato daena, which Humbach 16 translates 
"die (i.e. the evil-doers, GK) setzen die Daevas ein, was der Gesinnung des 
Trughaften entspricht")/ 7 seerns t0 snow that dd ~ can have a *P ersona1 ' 
object even in such a context. 

In view of the apparent meaning of the verses it seems likely nevertheless, 
that in the above-mentioned passage (7.45.5), where saraosam is juxtaposed 
to the abstract cayascd "and respect" (see further below), and in 7.33.14, (cf. 

below), where Zarathustra declares that he will "give saraosam as a gift 

to Lord Wisdom", the word is to be regarded as a common noun. Its identity 
with the proper name seems to show how closely concept and divinity were 
connected in the mind of the Prophet. 

In the following pages, it is proposed to examine the Gathic passages in 
which the word saraosa- occurs, to discuss earlier translations, and to 
consider these passages in the light of the wider context in which they are set. 

The text of each verse will be given, 19 followed by a number of translations 
by outstanding Gathic scholars, and a short survey of the most important 
grammatical and semantic points of debate, which will in turn be followed by 
a general discussion of meaning and function of the word saraosa- in each 
context. 

The Pahlavi versions of these passages, which do not, it seems, contribute 
much to our understanding of the original verses, are given in an Appendix. 



16 Gaihas I, 143. 

17 For a different interpretation of dan ("they have served") see Insler, Gathas, 95, 200-1, 296. 
lft As was pointed out in the Introduction, Humbach's text {Gathas I) has generally been 

followed. 
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Translations : 

Bartholomae, 

Gathas, 2 



Lentz, 
K.28, 932 



Humbach, 
Gathas I, 77 



H.-P. Schmidt, 
/// 1, 170 

Insler, 

Gathas, 25 



asd hat 0wd darasdni manascd vohu vaedamno 
gdtumca ahurdi *savistdi saraosam mazddi 
and mqdrd mazistam vduroimaidi xrafstra hizvd 



"O Asa! Werde ich Dich erschauen und den Vohumanah, ais 

ein Wissender? den Thron des gewaltigsten Ahura und das 

Gefolge des Mazdah? Mittelst dieses (Verheissungs)wortes 

wollen wir das Raubzeug durch unsere Zunge zu dem be- 

kehren> was das Grdsste ist." 

"Werde ich als einer, der dem Grossmachtigsten Herrn, dem 

Weisen, (seinen) Gehorsam weiht, mit der Wahrheit dich, das 

gute Denken und den Thron erschauen? Durch dies Zauber- 

wort wollen wir mit unserer Zunge die Ungeschopfe kraftigst 

abwehren." 

"O Wahrhaftigkeit, werde ich dich erblicken, da ich den guten 

Gedanken erfasse / und als Weg fur den Lebensherrn den- 

jenigen Gehorsam gegeniiber ihm, dem gar starken und 

kundigen / der durch diesen Zauberspruch am grossten ist: 'wir 

mochlen die Unholde mit der Zunge abwehren*. *' 

"Werde ich mit der Wahrheit dich und das Gute Denken 

erschauen, indem ich mir (diese) und den Weg zum starksten 

Weisen Herrn, (namlich das Gehor fur ihn) finde..." 

"Truth, shall I see thee, as I continue to acquire both good 

thinking and the way to the Lord? With a fierce longue we 

would turn the greatest obedience to the most powerful Lord 

through the following prayer..." 



Points of debate : L 9 

aid: 
vaedsmnd ; 



gdtumca : 
ahurdi. . 



instrumental (Bth., Hum., Ins.); vocative (AW, Smi,, Le., Lo.). 

from { vaed- t "to know" (Bth + , AW, Smi.); from 2 vaed~ t "to 

find" (HPS., Hum.: "erfassen"; Ins.; "acquire, possess"); from 

3 vaed-, "dienend ehren, willfahrig sein" (Le.)- 

"throne" (Bth., AW, Gei., Lo.); "way, road, path" (HPS., 

Hum., Ins.). 

possessive datives (Bth., AW, Moult., Lo,); datives of direc- 



19 Abbreviations of authors' names and works used in this chapter are as follows: AW = 
F.C. Andreas and J. Wackemagel, "Die erste, zweite und fiinfte Gatha des Zuraxthustro"; Bth. 
~ Chr. Bartholomae, Die Gathas des Awesia\ Gei. = B. Geiger, Die Amvsa Spantas; G!d. = K. 
F. Geldner, Avesta; HPS. = H.-P, Schmidt, "Awestische Wortstudien"; Hum. = H. Humbach, 
Die Gathas des Zaraihustra; Ins. = S. Insler, The Gathas of Zarathustra; Kuip. 1 = F. B. J. 
Kuiper, "The bliss of Asa"; Kuip. 2 = F. B. J. Kuiper, "On Zarathustra's Language"; Le. - M. 
Lentz, "Yasna 28"; Lo. = H. Lommel, Die Gathas des Zarathusira, Lo., Re! = H. Lommel, Die 
Religion Zaraihustras. Mole = M. Mole, Culte, Mythe et Cosmologie dans I'lran ancien; Monna 
= M. C. Monna, The Gathas of Zaraihustra; Moult. = J. H, Moulton, Early Zor oast nanism; 
Nyb. = H. S. Nyberg, Die Retigionen des alien Irons; Smi. = M. W. Smith, Studies in the Syntax 
of the Gathas of Zaraihustra. For full bibliographic details see Bibliography. 
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savisfai. . 
mazddi: 
saraofom : 



ana mqdrd: 
mazistam : 

xrafstra: 

vduroimaidi: 
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tion (HPS., Hum., Ins.) 

"Gefolgschaft" (Bth.); "Diener" (AW); "Obedience" (Lo., 

Hum., Ins.); "Gehor (fur ihn)" (HPS.); linked asyndetically to 

gdtumca (Bth., Smi., Le., Lo.); in apposition to gdtumcd (HPS. t 

Hum.); object of vduroimaidi (Ins.). 

qualifies following phrase (Bth., Smi., Le., Lo., Ins.); qualifies 

mazistam (Hum.). 

predicative adjunct ("may we turn , . to the greatest thing", 

Bth., Smi.); adverb qualifying vduroimaidi (Le. , Lo,); adjective, 

with saraosam (Hum., Ins.). 

ace. pi. n. of a noun (Bth., Smi., Lo., Hum.); instr. sg. of an 

adj. "fierce", qualifying hizvd (Ins.). 

"may we convert, turn into" (Bth., Smi., Ins.); "may we turn 

away, ward off (Le,, Lo,, Hum.). 



Of the preceding translations, the one which diverges most widely from the 
others in its syntactical analysis of the latter part of the verse is InslerV Insler 
rejects the interpretation of saraosam as standing in apposition to gdtumca, on 
the grounds that the positioning of mazistam — which he takes as an adjective 
belonging to saraosam — after and mqOrd, and also the "fully inclusive type of 
coordination" of manascd vohu... gatumcd, exclude this possibility. He there- 
fore regards saraosam as the beginning of a new sentence, and as object of 
vduroimaidi. 

Neither of his arguments, however, seems conclusive. The claim that the 
double °cd joins word-groups so "inclusively" as to exclude the possibility 
that either group may be further qualified by an apposition is— especially in a 
text of such syntactical complexity as the Gathas — incapable of positive proof. 
The second argument (viz. that the position of mazistam. proves that saraosam 
cannot be linked to gdtumca) equally seems to be an opinion rather than a 
proven fact. It is true that the words saraosam and mqdrd mazistam seem to 
introduce a new element of the proposition contained in the verse, but this 
would hardly appear to be sufficient reason for regarding it as the beginning 
of a wholly separate sentence. 

Moreover, Insler's translation hinges on his interpretation of xrafstra as 
inst. sg, of an adjective meaning "fierce", belonging to hizvd. In spite of the 
parallel with Av. daeva- which Insler 20 adduces, this hypothesis — implying 
that a word which was used by the Prophet himself as an adjective describing 
the tongues of the righteous, came to be used in later religious vocabulary as 
a substantive with wholly daevic meaning — seems far-fetched. 

If one does not therefore accept Insler's analysis of the syntax of this verse 
as the most probable, it seems that saraosam must be dependent on vaedamno, 

20 Gathas, 127. 
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either as a noun joined asyndetically to gdtumcd, or as an apposition to it. In 
view of the double °cd linking vohu manas and gdtunf, and of H.-P. 
Schmidt's remarks, 21 the latter interpretation seems the more plausible. 

If one follows most modern scholars in taking gdtunf to mean "way, road" 
rather then "throne", this part of the verse would probably mean: "when I 
find Good Thought and the way to the very strong Lord Wisdom, which is 
saraosa-,. . . .". In view of the parallel with saraosam vispa. mazistam in 
K33.5,a, it seems plausible to assume that mazistam is to be taken here as an 
adjective qualifying the noun saraosam which, since it has the same epithet as 
in 7.33.5, (on which see above, p. 8), is here probably the proper name of the 
Yazata. Humbach's view that the intervening and mqdrd in turn qualifies 
mazistam ("hearkening, greatest through this mq9ra-"\ seems possible but if, 
as seems likely, saraosam is to be understood as the proper name of the 
divinity, such an interpretation would yield doubtful sense. It would seem, 
however, that the position of mazistam after and mqdrd might indicate that 
the words ana mqdrd refer especially to saraosam mazistam. 

What is meant by the words and mqOrd is not certain. They might denote 
Zarathustra's Gdthds generally, or a specific formula, such as the following 
verse (so Ins.), or the phrase vduroimaidi xrafstrd hizvd (so Hum.)- If one 
accepts the syntactical analysis proposed above, Insler's solution is unlikely, 
since it would leave the phrase vduroimaidi xrafstrd hizvd without a clear 
function in this context. In view of the parallels offered by the last half-verses 
of vv. 6,7 ( K.28.6.C : yd daibisvato dvaesd taurvaydma "through which we may 
overcome the hostilities of the hostile one"; 7.28.7.c: yd va mqdrd *sravimd 
*radd "through which mqdrd we may hear Thy merciful dispensations 22 ") 
— whose verbs are also 1st pi. optatives and which contain separate proposi- 
tions but are, at the same time, integral parts of the verses to which they 
belong (being linked to the preceding part of those verses by the relative yd) — 
it seems unlikely that vduroimaidi xrafstrd hizvd should be a wholly separate 
sentence. If it is therefore linked with the rest of the verse, it seems indicated 
that this is the phrase alluded to by the word and mqdrd. 

It thus seems that the phrase "may we turn away the miscreants with the 
tongue" (expressing, presumably, the intention of overcoming the forces of 
evil through the powers of the Sacred Word), is expected to lead to the 
'finding' of Ssraosa, the greatest, who is also said to be "the way to Lord 
Wisdom". 

The verse is set between two more or less coherent groups of verses. The 
first group (vv. 1-4) shows Zarathustra in the traditional attitude of worship 
("with outstretched hands", ustdnazasto, v. 1) and, although these verses 



"Awestische WortsludietT, flj 1, 1957, I68ff., cf. his trsl. (above, p. 10). 
So Humbach, op. cii. t passim ("Huldvolle Anordnungen"). 
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contain some prayers for "boons" (dyaptd, v. 2), they lay emphasis, it seems, 
on the Prophet's intention of performing the act of worship as well as 
possible, ending with the declaration: "as long as I shall be able and capable, 
so long shall I look in quest of Righteousness" (yavat isdi lavded aval xs & 
aese asahyd, v. 4.c). The second group (vv. 6,7,8) more directly stresses the 
element of entreaty (cf. the imperatives in vv. 6,7, and the words vahistam... 
ydsd "I pray for what is best" in v. 8). Verse 9 expresses concern lest the 
Prophet anger the divinities with his entreaties, but is followed by the 
confident request: "But those whom, in accordance with Righteousness and 
with Best Thought, Thou, Lord Wisdom, dost know to be just and deserving, 
for them fulfil their wish with attainments" (at y§ng asdatcd voistd vanhouscd 
dddang manar]hd j aradwang mazdd ahurd aeibyo parand apandis kdmam y v. 
10.a,b), a consideration perhaps intended to introduce the concluding verse, 
which contains the Prophet's prayer to hear the divine words directly from 
Lord Wisdom: "Thou who dost guard Righteousness and Good Thought 
through these (words) for ever, do Thou teach me to pronounce them, in 
accordance with Thy Spirit, from Thine own mouth, Lord Wisdom, (the 
words) through which the foremost existence shall come about here" (ya dis 
asam nipdnhe manascd vohu yavaetdite j tvam mazdd ahurd fro. ma sfsd 
dwahmd[ *vaocarjhe j*mainyau$ hacd dwd aaarfiid ydis a anhus *paouruyo 
baval y v. 11), 

In the last two verses of this hymn, the fulfilment of the Prophet's desire 
to hear the words "through which Righteousness is guarded" from Lord 
Wisdom's own mouth, is thus seen to be in some measure dependent on his 
own qualities, his being "just and deserving". The same theme is found in v, 
5, where "seeing Righteousness" is represented as depending on "finding 
Good Thought and the way to the very strong Lord Wisdom, i,e. Ssraosa". 
Hearkening, moreover, is expected to be 'found* when the desire is expressed 
of repelling the wicked ones through the power of the Sacred Word. 

It seems plausible therefore, to assume that saraosa-, "Hearkening" 
personifies (if the word is indeed to be taken here as a proper name) the 
obedient frame of mind which finds expression on a practical level in the 
desire to defeat the forces of evil, and which enables one to hearken to 
the commands of the Lord. In the Prophet's case, it seems possible that 
Hearkening directly enables him to hear the words of Lord Wisdom (on 
which see further below). 

If this is true, a striking parallel can be said to exist between Hearkening's 
connection with the power of the Sacred Word to repel evil as described here, 
and Sraosa's function as a vanquisher of the forces of evil on earth as it is 
found in the later tradition (cf. below, Ch. II, e.g. 7.57.10,15,18; Ch. Ill, IV, 
passim). A difference appears to be that Hearkening is not described here as 
taking an active part in the battle against evil, but rather as a personification 
of the mentality which prompts man to fight it. 
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The meaning of the verse as a whole would then be; 

"Righteousness shall I see Thee when I find Good Thought, and the way to the 
very strong Lord Wisdom, i.e. Hearkening, the greatest, through this mq&ra: may 
we turn away the miscreants with the tongue." 



K33.5 



Translations: 

Barlholomae, 
Gathas. 36 



Lommel, 
Ret. 75 



H.-P. Schmidt, 
JUL 160 & 162 



Lommel, 

Gathas, 15*76 



Humbach, 
Gathas I, 101 



Insler, 
Gathas, 51 



Points of debate: 



szraosam : 



zbaya: 



yaste visp§.mazistdni saraosdm zbaya avatjhane 
apano darago .jyaitim *a *xsaOrdm varjhdus manarjho 
asdt a ardzils paBb yaesu mazda ahuro *saeitf 



4k der ich Deinen Sraosa als den allergrossten anrufen will bei 
der Vollendung, wenn ich zu dem langen Leben gelange, hin zu 
dem Reich des VohuManah, zu den geraden Wegen zu Asa 
hin, bei denen MazdahAhura wohnt." 

"Deine Erhorung will ich als die allergrosste zu Hilfe rufen bei 
dem Aufhoren (= zu Ruhe gehen, Ausspannen; Bezeichnung 
des eigenen "Heimgangs"), wcnn ich zu dem langen Leben 
gelange..." 

"Der ich herbeirufen will bei der Losbindung (der in 4 gemein- 
ten Siinden) dein aliergrosstes Gehor (Gehorsam) (, urn es an 
die Stelle der Siinden zu setzen), ich, der ich gelangt bin zu 
langem Leben, zur Herrschaft des Guten Denkens, aufgrund 
der Wahrheit auf die richtigen Pfade, auf denen der Weise Herr 
wohnt." 

"der ich deinen Gehorsam {sraosa), den ganz grossen, zu Hilfe 
rufen will bei der Einkehr, wenn ich zum langen Leben gelange, 
hin zu dem Reich des Guten Denkens, infolge von Wahrsein zu 
den geraden Pfaden, an welchen der Weise Herr wohnt." 
"da ich dir allergrossten Gehorsam durch Zuruf kundtun will 
beim Ausspannen, / wenn ich die Langlebigkeit erreicht habe 
und den Machtbereich des guten Gedankens, / die der Wahr- 
haftigkeit gemass geraden Pfade, auf denen der Kundige 
Lebensherr wohnt." 

"I who, at the stopping (of these), shall summon the all- 
greatest obedience for Thee, I shall attain for us here the long- 
lived rule of good thinking and the paths, straight in accord 
with truth, wherein the Wise Lord dwells." 



"Sraosa" (Bth.); "Erhorung" (Lo., Rel, 75); "obedience" 
(Hum., Lo., Ins.); "Gehor (Gehorsam)" (HPS., 163). 
1st. sg. subj. act, (Bth., Hum., Lo., Ins.); 1st sg. ind. pres. act. 
(Kuip. 2, p. 9); "I shall invoke, summon" (Bth., HPS., Ins.); 



avarfhani: 



apano : 

darago. jyaitim: 
a xsaBrdm : 



"ich werde zu Hilfe rufen" (Lo., Rel.); "ich will durch Zuruf 
kundtun" (Hum.). 

"Conclusion, Vollendung" (Bth., Smi., Kuip. 2); "das Auf- 
horen (= zu Ruhe gehen, Ausspannen; Bezeichnung des 
eigenen "Heimgangs")" (Lo., Rel, 75); "Ausspannen" (Hum.); 
"Losbindung (der Sunden) / the stopping (of these)" (HPS., 
Ins.). 

to be read *apa no (n$) "I shall attain for us" (Ins.). 
to be read * darago. jyditi; adjective with xsaOrsm (Ins.). 
One word or two? a: preposition "hin zu" (Bth., Lo.), or 
copulative "und" (Hum,). 



The syntax of this verse presents few problems. Differences of opinion 
generally hinge on the different interpretations given to the word avaiyhdne. 
The etymological identity of the word with Ved, avasana- "resting place (lit. 
'unharnessing of horses')", whence "end, death", 23 led earlier scholars to 
translate the word as "Conclusion", which was understood in an eschatolo- 
gical sense. 24 This connotation was rejected by Lommel, 25 who believed 
that — as in Sanskrit— the word referred to the end of life's journey, and thus 
to the Prophet's own death. Lommel regarded the present passage as a Gathic 
reference to Sraosa's connection with death. 26 Hanns-Peter Schmidt 27 
rejected the notion of a semantic identity of the Avestan word with Ved. 
avasana-, on the grounds that a clear antithesis exists between what is invoked 
in 7.33.5, and what is rejected in the preceding verse (see further below), 
which led him to assume that Av. avarjhane represents the antithesis to the 
enumeration of sins found in 7.33 A He postulated for avarjhdna- a meaning 
"untying, loosening of the bonds of sin", which was accepted by Insler, 

Kuiper's view that zbaya here is a 1st sg. pres. indicative rather than 
subjunctive, would imply that the words "I invoke" should either be regarded 
as a general statement here, or taken to refer to an action actually in progress. 

7,33.5, together with the preceding verse, appears to mark a transition 
from the general statements on the moral laws of the universe— such as the 
antithesis between good and evil, the recompense for the righteous, the 
wicked, and the indifferent, and the obligation to deal harshly with the 
wicked, but to be very good to the righteous — which are found in the first 
three verses of the hymn, and the following verses (v. 6ff.), where Zarathustra 
describes himself in the capacity of a zaoiar (v. 6) about to perform, or 
performing an act of worship (v. 8) which he invites the Entities to attend (v. 
7)- 

23 Cf. Monier-Williams, Did., 105. 

24 AirWh, 174. 

25 RelZar, 226. 
20 ibid., 200. 

27 art. cit., 160 ff. 
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In vv. 4 and 5, the Prophet appears to state his own position in the world of 
Mixture: acting as a priest, he will repel the forces of evil through worship. 
Thus he describes himself in v. 4 as: "I, o Wisdom, who shall turn away from 
Thee through worship disobedience and evil thought, and the recklessness of 
the family and the deceit, which is very near, of the community, and the 
scorners within the clan — and the worst counsellor away from the pasture of 
the cow' , (ya @wa[ mazdd asrustim akamcd mano yazdi apd / x v aetauscd 
taramaitim varazanahydcd nazdistqm *drujim j airyamanascd nadanto gauscd 
vdstrdt acistam mantum). 

The verse under discussion (v. 5) apparently provides the antithesis to what 
is said in v. 4. As was seen above, however, the precise interpretation of the 
verse depends to a large extent on the meaning of avarjhdne, and of the last 
two lines of the verse which may refer, as earlier scholars have suggested, to 
an eschatological event or to the Prophet's own death. In view, however, of 
Schmidt's interpretation of avatjhdna- as "loosening (of the bonds of sin)", 
and of the antithesis to the previous verse which implies that the forces of evil 
are still abundantly present in Zarathustra's surroundings, as part of everyday 
life in the world of gumezisn, it seems possible that the word avarjhane here 
refers to the sacred situation of the performance of the ritual which is 
described in the following verses and which, as the celebrants must be in a 
state of purity, might well be described as lt the loosening (of the bonds of 
sin)". The expression "the straight paths where Lord Wisdom dwells'* may 
also be interpreted in this sense: in 7.46. 16, where Zarathustra invites 
Frasaostra to take part in an act of worship, he bids him to come "where 
Devotion is accompanied by Righteousness, where Sovereignty is in the 
power of Good Thought, where Lord Wisdom dwells in maturity 28 " (yaOrd 
asd hacaite drmaitis / yaOrd vaqhaus manarjhd istd xsaBram j yaOrd mazdd 
varadamqm saeiti ahuro). In Y.43.3, the "straight paths of strength,. . . .the 

real heights(?) 29 on which the Lord dwells" (. . . .arazus savatjho paOd 

haiQyang *d.stis yang *d. saeiti ahuro), are qualified by the words ''those of 
this corporeal existence and those of thought" (ahyd atjhaus asivalo 
manaf]hascd), which appears to indicate that the straight paths can be reached 
in this life, 30 and lead to the Lord. 

The description in 7.33,5 thus seems perfectly appropriate to the situation 
which obtains during a successful act of worship, when the celebrants are cut 
off from profane, everyday life and may well be said to find themselves "in 
the realm of Good Thought, on the straight paths on which Lord Wisdom 
dwells". 

23 So Inslcr, op. cit., 85, 274. 

29 So Insler, ibid. 

30 See also Geiger, AmSp, 177 (who lakes the words in the present context lo refer to the 
heavenly paths), and Keltens, Silr 4, 1975, 155 ff. 



If this is so, saraosa- (defined here in a sense by the opposite concept 
'disobedience' {asrustim) in v. 4, which Zarathustra will turn away from Lord 
Wisdom through worship; compare the previous passage, Y. 28.5, where the 
'finding 1 of Hearkening was associated with the intention of repelling the 
wicked through the power of the Sacred Word), is invoked as "the greatest of 
all" when the transition is made from profane conditions to a situation which 
is outside the normal human sphere, in which the Prophet will be directly in 
touch with the eternal. Although, if this verse were considered in isolation, an 
interpretation of the word saraosam as "(God's) Hearkening to man" would 
make good sense here, the antithesis with asrustim in the preceding verse, in 
combination with the result of our examination of Y. 28.5, suggests that the 
word here again denotes the personification of man's hearkening to the divine 
commands, the obediently attentive frame of mind which enables the Prophet 
to hear the word of the Lord. Hearkening is presumably particularly needed 
at a time when normal human conditions no longer prevail, and man is 
brought directly into contact with the divine. It seems possible that it is 
especially under such conditions that the Prophet hopes to 'hear' the words of 
Lord Wisdom (cf. 7.33. 6. c: id toi *izyd ahurd mazdd darstdiscd ham. 
parstoiscd, "through it, o Lord Wisdom, I desire to see Thee and to consult 
with Thee"). 

If, as was argued above, the terms used in this verse primarily refer to that 
'loosening of the bonds of sin' which takes place during the act of worship, it 
seems possible in view of the Indian evidence, that the word avarjhana- may 
also have had associations with death. Whether or not this was in fact so, 
there may well be a connection between the fact that Hearkening is invoked 
at a time when the human and the divine spheres meet, and Sraosa's role as a 
guardian of the soul which has just departed earthly life, as it is described in 
the later tradition. 

A possible translation of 7.33.5 would then be: 

"(1) who invoke all-greatest Hearkening to Thee at the loosening (of the bonds of 
sin), when I have reached the long life, and the realm of Good Thought, the 
straight paths, in accordance with Righteousness, on which Lord Wisdom 
dwells." 



7.33. 14 



at ratam zaraOustrd tanvascit x^ahya ustanam 
dadditi paurvatdtam manaqhascd varjhaus mazddi 
syaoQanahyd *asdi.ydcd uxdahyded saraosam xsadramed 
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Translations: 

Bartholomae, 

Gathas, 38-9 



Lommel, 

Gathas, 77 



Humbach, 
Gathas I, 104 



Inslei, 

Gathas > 53 



Hoffmann, 
Aufsalze II, 653 



Points of debate: 



asd/asdi : 



saraosarn : 



"Als Weihgeschenk bringt ZaraOustra des eigenen Leibes 

Leben dar, die Auslese guten Denkens, Handelns und Redens 

dem Mazdah, dem Asa, (und) den Gehorsam und die Herrsclv 

gewalt." 

"Nun gibt als Weihgabe Zarathustra des eignen Leibes Lebens- 

kraft, das Vorziiglichste des Guten Denkens dem Weisen und 

(was das Vorzuglichste) des Handelns (ist) dem Wahrsein sowie 

Gehorsam fur das Wort, und Herrschaft." 

"Zarathustra bringt dafur als Gabe den Lebensgeist seines 

eigenen Leibes / dem Kundigen dar, dazu die Vortrefflichkeit 

sowohl des guten Gedankens / als auch die, die in der Wirk- 

samkeit durch Wahrhaftigkeit liegt, und Gehorsam gegenuber 

seinem Ausspruch und seine Machl." 

"For Zarathusira does give even the breath of his own person 

as a gift, in order that there be for the Wise One predominance 

of good thinking along with (predominance) of the action and 

the word allied with truth, that there be obedience and His 

(good) rule/' 

"Nun als Gabe bestimmt Zarathustra die Lebenskraft des 

eigenen Leibes, das Hochste des guten Denkens, des Werkes 

und des WorLes dem Mazda und dem Asa, (dazu) Gehorsam 

und Herrschaft." 



asai (Gdn., Bth., Smi., Lo.); asd (Hum., Ins.); asdi.yaca = 
*asdya-ca (Hoffmann). 

"Gehorsam", independent (Bth., Smi., Ins.); "Gehorsam'' with 
uxdahya (Lo., Hum.)- 



The interpretation of yaca as a notn. sg. fem. relative pronoun referring to 
paurvafaiBm (cf, AirWb, 1213-4: "prioratum et bene cogitandi et (eum) qui 
(est) faciendi et dicendi"), has the obvious disadvantage that it necessitates a 
rather forced explanation of the nominative case, since yaca is surrounded by 
the accusatives paurvatatdm and saraosam xsaQrdmca. Hoffmann*s solution, 
on the other hand, regarding asdi.yaca as a corruption of an older dative 
*asdya-ca > appears to be entirely plausible. Since the single °ca after uxSahyd 
appears to link that word with syaoBanahyd^ as s3raos3m is linked to 
xsaOrdmca^ it seems possible that the former pair is to be understood as 
qualifications of the latter, probably chiastically, with uxSahydcd linked 
primarily lo saraosam and syaoOartahyd to xsaOram: 

"Then Zarathustra will give the life-breath of his own body, and the excellence 
of good thought, to Wisdom and to Righteousness, and the obedience and 
sovereignty of the deed and the word." 



i 

■v 
'.3 



•11 



In this verse — the last of the hymn and preceded by a series of entreaties 
to the Entities to hearken to the Prophet and have mercy upon him (sraota 
mot mdrBzddtd moi, v. 1 1 .c), to come to him, partake of his offerings and be 
strengthened by them (v. 12), and to reveal the Lord's "incomparable 
qualities" (abifrd, v. 13,a) 31 — Zarathustra pledges his complete devotion to 
the divinities by offering as a gift those qualities which he has acquired during 
his life as a priest. These qualities he describes in terms used elsewhere as 
proper names of the Entities, thus showing his awareness of the fundamental 
identity of the concepts embodied by the Entities with the qualities which man 
can realize in his own life. 

sdraosam appears to be qualified primarily by uxdahyaca* 2 and denotes, it 
seems, the quality of 'obedience' (i.e. of 'hearkening to the divine command'), 
as it is manifested in Zarathustra's utterances. 



7,43,12 



hyatcd moi mraos a§dm jaso frdxsnane 
at til moi ndit asrustd pairyaoyzd 
*uzir3idydi para hyat moi a Jimat 
Sdraoso asi mqzd . rayd hacimno 
yd vi asis *rdndibyo savoi \vi\ddydt 



"Und als Du mir sagtest: l Zu Asa sollst du kommen, um 
unterwiesen zu werden', da befahlst Du, nicht ohne dass ich 
gehorchte: *Mach dich auf, bevor dass mein Sraosa kommt im 
Verein mit der schatzereichen Asay, die als Belohnungen an die 
beiden Parteien den Nutzen und den Schaden verteilen wird." 
"Und als du zu mir sagtest: Zum Wahrsein gehe, um zu 
erkennen, da hast du mir nichts geheissen, dem ich nicht 
gehorchte, (namlich) mich aufzumachen, bevor zu mir kame 
der Gehorsam (Sraosa), gefolgt von der schatzereichen Ver- 
geltung, welche als Vergeltungen an beide Parteien Heil und 
Verderben verteilen wird." 

"Und wenn du zu mir sagst: "Zur Wahrhaftigkeit gelangst du 
in Umsicht", / so sagst du mir das, nicht ohne mich erhort zu 
haben; / Aufstehen will ich, noch bevor die Erhorung zu mir 
gelangt / im Verein mit der Reichtum verleihenden Anteils- 
spendung, / die die Anteile verteilen wird, um die Beine zu 
kraftigen ." 



31 So Humbach, op. cit. I, 103. 

32 Cf. also y/.13.88: uxdahyaca sraofom xsaOramca, where uxdahyaca appears to qualify both 
sraosam and xSaOrdm. 



Translations: 

Bartholomae, 
Gathas, 52-3 



Lommel, 
Gathas, 99 



Humbach, 

Gathas I, 114 
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Insler, 
Gathas, 65 



Points of debate: 

mraos: 

jaso: 

fraxsnane: 

asrusta 



sa voi : 



ranoibyo : 



SARAOSX- IN Till: GATJIA.S 

"However, that Thou didst say to me: "Thou hast come to 
Truth in thy discernment; moreover, thou hast never contra- 
dicted Me in disobedience", it was for me to arise before 
obedience was to come to me accompanied by a wealth- 
granting reward, (for it is obedience) according to which one 
should distribute rewards to both factions at the time of (our) 
salvation." 

"you said" (Bth., Smi., Lo., Ins.); "du sagst" (Hum,). 

"du sollst kommen" (Bth,); "Go!" (Smi., Lo.); "du kommst" 

(Hum,); "thou hast come" (Ins.). 

"urn unterwiesen zu werden" (Bth.); "to teach" (Smi.); "urn zu 

erkennen" (Lo.); "in Umsicht' 1 (Hum., Ins.). 

"(nicht) ohne dass ich gehorchte" (Bth., Lo.); "(things which 

were) (not) disobeyed" (Smi.); "ohne mich erhort zu haben" 

(Hum.); "in disobedience" (Ins.). 

"Sraosa" (Bth.); "Gehorsam" (Smi., Lo., Ins.); "Erhorung" 

(Hum.). 

"Nutzen und Schaden" (Bth.); "rewards" (Smi., Lo.); "zur 

Kraftspende" (Hum. I, 21 : = *jwv«/); "at the time of 

salvation" (Ins.: loc. of sava-). 

"to both parties" (Bth., Smi., Lo., Ins.); "die Beine" (Hum.). 



Some difference of opinion exists here as to which parts of the verse were 
spoken by Ahura Mazda, and which by the Prophet. As far as the immediate 
context of the word ssraoso is concerned, however, only Bartholomae ascribes 
the sentence uziraidydi para hyat mm a.jimat..., Lo Ahura Mazda. In view of 
the dative moi, which has a parallel in K44.16.d,e: a[ hoi vohu szraoso janiu 
manarjha I mazda ahmai yahmai... (q.v,), and of uziraidydi, which in 7.43. I4.d 
is clearly used by Zarathustra to express his own intention to 'arise' (so Bth., 
53), the majority view has greater plausibility. 

The syntactical function of the words noil asrusta, however, presents a 
problem. Humbach's translation "(nicht) ohne mich erhort zu haben" (said 
by the Prophet to Lord Wisdom), seems unconvincing. It seems improbable 
that Zarathustra would use in relation to Lord Wisdom— albeit with a 
negation— a term like asrusti- which, in all other Gathic contexts, has such 
connotations of evil. Insler's solution, which attributes the words "thou hast 
never contradicted me in disobedience" to Ahura Mazda, hardly appears to 
fit in with his translation of the next line; "it was for me to arise before 
obedience was to come to me. .". If Lord Wisdom is said to have praised the 
Prophet for his lack of disobedience (and therefore, presumably, for his 
obedience) in one line, it would seem illogical for Zarathustra to speak of the 
necessity to "arise before obedience was to come to me", in the next. 

In view of the fact that frdxsnane and asrusta are both locatives, and may 
therefore have a similar function in the sentence, and as the words noli asrusta 
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occur just before the coming of saraosa- is mentioned, it seems possible to 
take ndU asrusta as an object clause depending on pairyaoyzd: "And when 
Thou didst say to me: 'to Righteousness you come in discernment', then 
Thou didst (also) command 'not in disobedience" 1 . These words would then 
be followed logically by the declaration "(I shall) arise, before saraosa- will 
come to me". The meaning of the first two lines of the verse would then seem 
to be that, apart from 'discernment' — which may well denote an intellectual 
activity— the proper frame of mind, "Hearkening", is also indispensably 
necessary in order to "come to Righteousness". It will be remembered in this 
context that in y.28.5, the finding of Hearkening appeared to be regarded as 
a necessary condition for "seeing Righteousness". 

In view of the association with Asi, here clearly described as a divinity, it 
seems proper to interpret sdraoso, too, as a proper name in this context (cf. 
above, p, 8). 

Important in the preceding verses of this hymn are the opposition between 
good and evil (vv. 4,5), Zarathustra's adherence to the former and hostility 
to the latter (v. 8), the rewards which will be meted out (vv. 1,4,5), and 
Zarathustra's quest for Righteousness (v. 10). While the last two themes are 
explicitly present in v. 12, the Prophet's hostility towards the adherents of the 
forces of evil seems to be referred to by implication. If, as seems likely in two 
verses occurring so closely together, the same actions are denoted by the word 
uziraidydi here and in v. 14.d,e (*uzir9idydi *aza saradand sanghahya j mal tdis 
vispdis yoi toi mqOra marantic "(I shall) arise, to drive away those who scorn 
the teaching, together with all those who are mindful of Thy mq6ws"\ the 
coming of Hearkening is again expected to take place when those who are 
mindful of the Sacred Word have defeated the ones who scorn it. 

Saraosa's connection with Asi, the divinity of the reward, which is reflected 
in the later tradition by the frequent use of the epithet asya- 33 with his name, 
may have contributed towards the development of Sraosa's role as a judge in 
later stages of the religion. 

The meaning of the word savoi, which Insler translates as "at the time of 
our salvation", and which he interprets as a reference to the final judge- 
ment, 3 * is not sufficiently assured to admit of any conclusions to be drawn 
from it. 

The verse as a whole could then be rendered as follows : 

"And when Thou didst say to me: 'to Righteousness dost thou come in 
discernment', then Thou didst (also) command me: "not in disobedience', (I shall) 



Cf below, Ch. II, Y.51 n. l. l > 8 . 
op. cit., 238. 
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arise before Hearkening will come to me, accompanied by Reward, having great 
riches, who will distribute the rewards to both factions at the time of 
benefit(?) 3S " 



K44.16 



ta[ 0wa pdrdsa dtbs moi vaoca ahura 
Kb *v9ra8r3m *jd $wa poi Sdnghd yoi hdnti 
ciOra moi dqm * ahum, bis *ratum cizdi 
al hoi vohu saraoso jantu mancujha 
mazdd ahmai yahmdi vast kahmdicil 



"Danach frag ich Dich — gib mir rechte Kunde, o Ahura !■ — : 
Wer ist es, der siegreich nach Deinem Wort die Seienden 
beschirmen soil? Durch ein Gesicht versprich mir den das 
Leben heilenden Richter zu bestimmen! Und bei Jedem soil 
Gehorsam vor ihm samt gutem Sinn sich einstellen, o Mazdah, 
dem Du es wiinschest." 

"Das frage ich dich, sag mir's recht, o Herr, wer ist der 
Siegreiche, dass er nach deinem Wort beschuize die Lebenden? 
Durch ein deutliches (Zeichen) verheisse mir, o Lebensheiler, 
einen Obman aufzustellen, Dann soil mit Gutem Denken 
Sraosa (Gehorsam) kommen, o Weiser, zu einem jeden, wel- 
chem immer du es wiinschest." 

"Danach frage ich dich, sag es mir ehrlich, o Lebensherr: / 
Wer bricht den Widerstand, um durch deine Verkiindigung den 
Lebenden Schutz zu spenden? / Einen Vollstrecker bestimme 
mir, der mir glanzende Dinge gibt, o Weltheiler! / So soil dem 
durch guten Gedanken Erhorung zuteil werden, / o Kundiger, 
von dem auch immer du es willst," 

"This I ask Thee, Tell me truly, Lord. Who shall smash the 
obstacle (of deceit) in order to protect, in accord with Thy 
teaching, those pure ones who exist in my house? As world- 
healer, promise us a judge, and let obedience come through 
good thinking, to him whomsoever Thou dost wish him to be, 
Wise One." 



"durch ein Gesicht" (Bth.; cf. AirWb % 586; "manifestos, ofTen- 
bar, klar, sichtbar, augenfallig", here: "Vision"); "durch ein 
deutliches Zeichen" (Lo.); "glanzende Dinge" (Hum.); 
"(those) pure ones" (Ins.). 



Cf. AirWb, 1561. The word "benefit" seems more neutral than Insler's "salvation". 



Translations; 

Bartholomae, 

Gathas, 63 



Lommel, 
Gathas, 1 14 



Humbach, 
Gathas I, 121 



Insler, 
Gathas, 71 



Points of debate; 
ci&rd : 



dqm: 



ahum, bis: 



sdraoso : 



infim "zu Bestimmen, aufzustellen" (Bth., Lo.); "der...gibt" 
(Hum.; cf. Hum. II, 58: "das unkomponierte Wurzelnomen 
findet sich auch in dqm, das als Attribut zu ratum gehort, von 
dem ciOra als Objekt abhangig ist"); "in (my) house" (Ins.; cf, 
K48.7, Qwahmi a dqm "in Thy house"). 

as part of compound ahum. bis. ratav- "der das Leben heilende 
Richter' (Bth; cf. AirWb, 295); "o Lebensheiler, Weltheiler" 
"(Lo., Hum,); "as world-healer" (Ins.). 

"Gehorsam" (Bth., Ins.); "Sraosa (Gehorsam)" (Lo.); "Er- 
horung" (Hum.). 



y.44.16 is the last, and in a sense the culmination, of a series of verses in 
which the Prophet questions Lord Wisdom about the identity of the good and 
the wicked (v. 12), about the proper way to deal with Deceit (vv. 13,14), and 
about the eventual clash between the "two armies" (v. 15). The allusion to the 
coming of sdraosa- is preceded by references to the repulsion of Deceit with 
the help of the Sacred Word; "How shall we repel Deceit away from us, 
towards those, full of disobedience, who..." (kaOd drujam nis ahmai a [nis\ 
ndsama j idng a avd yoi asrustois pBrdnaqho, v. 13.b,c), and "How shall' I 
deliver Deceit into the hands of Righteousness, in order to destroy it through 
the maBras of Thy teaching'* (kaOd asdi drujdtn dyqm zastayo j nl him 
mdrqzdydi Owahyd mqOrdis sznghahyd, v. 14.b,c). In v. 15, the Prophet speaks 
of the clash between the "two armies", and concludes with the apparently 
half-rhetorical question: "to which of the two, to whom wilt Thou give 
victory?" (kuOrd ayd kahmdi vananqm dado). 

In view of the rhetorical element in v. 15 and elsewhere in this hymn (e.g. v. 
12), it seems possible that the question "Who will break the resistance" in v. 
16 is to be regarded as an oblique way of expressing the hope that it is 
Zarathustra himself who will bring about this feat, rather than as an inquiry 
after a future Saviour. If this is true, the word ratum } which is traditionally 
explained as denoting a personal "Judge", might more aptly be taken to mean 
a "judgement", or its fulfilment ("Urteilsvollstreckung"), 36 showing or 
bringing about the proper order of things, in this case the ultimate victory of 
good over evil. 

The close parallel, both in form and meaning, between the allusions to the 
coming of szraosa- here and in y.43.12, makes it probable that the word 
sdraoso is used as a proper name here. 

As in the passages discussed above, the coming of the Yazata Hearkening is 
thus represented here as an event expected to take place when the forces of 



36 For the meaning "judgement" for ratu-, see J. Duchesne-Guillemin, "Exegese de I'Ahuna 
Vairya", UJ 2, 1958, 67, 68. For the meaning ,l Urteilsvollstreckung'\ see Humbach, Gathas I, 
e.g. p. 100 (r.33.1). 
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evil have been defeated in a conflict — or conflicts — apparently taking place 
on earth, in which the Sacred Word plays a decisive role. 

Whether the words "to him, whomever Thou dost wish" at the end of the 
verse imply that Hearkening is expected to come to the Prophet alone or 
rather that, when the resistance has been broken and evil has been relegated 
to its proper place, a large number of people may be blessed by his presence, 
cannot be inferred from the context. 

If these observations are correct, the verse could be translated as follows: 

"This I ask Thee, answer me truly, Lord. Who will break the resistance in order 
to protect those who are, in accordance with Thy leaching? Show me a 
judgement which will give me splendid things, o Healer of Existence. Then may 
Hearkening come with Good Thought, Wisdom, to him, whomever Thou dost 
wish." 



YA5.5 



Translations: 

Bartholomae, 
Gathas, 70 



Lommel, 
Gathas, 125 



Humbach, 
GathasL 125 



Insler, 

Gathas, 75 



at fravaxsya hyat moi mraot spanto. tamo 
vaca sriiidydi hyat marataeibyo vahistam 
yoi moi ahmai saraosam dqn cayascd 
upd.jiman haurvdtd amaratdtd 
vatjhaus *mainy5us syaoOandis mazda ahuro 



"Ich will reden von dem, was (er,) der heiligste mir genannt 
hat als das Wort, das den Menschen zu horen das beste ist, 
(indem er sagte): 'Die mir Gehorsam schenken, all die sollen zu 
Harvatai und Amzr3tdt gelangen durch das Wirken des guten 
Geistes, — (er,) Mazddh Ahura" 

"Also will ich verkunden, was mir der sehr verstandige, nam- 
lich der Weise Herr, sagte, ein Wort, das zu horen fur die 
Menschen sehr gut ist; die welche nur immer mir daftir Gehor 
geben, werden zu Heilsein und Nichtsterben gelangen durch die 
Taten des Guten Geistes." 

"Verkunden will ich das Wort, das mir der Heilvollste gesagt 
hat, / damit ich es hore, das Wort, das den Menschen das 
frommendste ist, / Diejenigen, die mir hier Gehorsam und 
Ehrfurcht erweisen, sollen Gesundheit und Lebenskraft er- 
fangen. / Als Kundiger zeigt sich urn der Werke des guten 
Strebens willen der Lebensherr." 

"Now, I shall speak of what the most virtuous one told me, 
that word which is to be heard as the best for men: 'Those of 
you who shall give obedience and regard to this (Lord) of mine, 
they shall reach completeness and immortality. The Wise One is 
Lord through such actions stemming from good spirit'. " 



Points of debate: 

moi ahmai : 
cayascd: 
mazda ahuro: 



"to me for it (i.e. the word)" (Bth., Smi., Lo.); "mir hier" 

(Hum.); "to this (Lord) of mine" (Ins.). 

"quicunque" (Jackson, AvGram, 116-7; Bth., Smi., Lo.); "and 

regard" (Hum., Ins.). 

in apposition to spanto. tamo (Bth., Lo.); nominal sentence, 

with mazda as predicate of ahuro (Hum.); id., with ahuro as 

predicate of mazda (Ins.). 



In the first two verses of this hymn, the Prophet speaks of the fundamental 
opposition between the Good and Evil Spirits (v. 2), and of the dangers of 
abusing the powers of the Sacred Word: "May not the One of evil doctrine 
destroy existence a second time, the Wicked One, (as one who is) invited 37 by 
(my) tongue" (noU daibhim dus.sasiis ahum marqsydl / akd varand dragva 
*hizvd dvarato, v. l.d,e). The dangers of a disobedient attitude towards the 
Sacred Word and to him who speaks it are further discussed in v. 3: "Now I 
shall proclaim the foundation of this existence; those of you who do not bring 
to realization 38 that moOra which 39 the knowing Lord Wisdom has spoken to 
me, even as I shall think it and speak it, for them the last of existence will be 
(the word) 'Woe'" (at fravaxsya arjhdits ahyd *paourvim / *yqm moi vidva 
mazda. vaocat ahuro / yoi im va noil i9d mqdram varasanti j yaOd im mandicd 
vaocacd j aeibyo anhaus avoi ar\hat apamem). 

Verse 5, which seems to be a direct antithesis to v. 3, then describes the 
rewards of obedience : 

"Now I shall proclaim what the Most Bounteous One told me, (may you) hear 
the word which is best for men. Those who shall bring into existence hearkening 
and respect to me for it, they shall attain to Wholeness and Immortality. Through 
the actions of Good Thought, Wisdom is Lord." 

Although saraosdm is probably to be regarded as a common noun here (cf. 
above, p. 9), the context in which it occurs is strikingly similar to those 
where the word was interpreted as a proper name: those who bring into 
existence (dqn) hearkening to the Prophet for the word which Lord Wisdom 
has spoken to him, are described in contrast with the disobedient, who do not 
bring to realization the mqOra as Zarathustra will think it and speak it, and 
appropriate recompense will follow for both groups. 

Thus saraosa-, a concept which contains elements of 'hearkening* and 
'obedience', is to be rendered unto him who knows the Sacred Word, 

21 So Humbach, op. cit,. 124. 

38 So Insler, op. cit., 75. 

39 For this interpretation o{ yqm, see Humbach, op cit,, II> 62. 
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presumably because he has found Hearkening to Lord Wisdom (cf. K28.5; 
33.5, and the phrase "the mqOra which the knowing Lord Wisdom has spoken 
to me", y.45.3). A strong similarity thus exists between the connotations of 
the word szraosam as used in this verse, and Sraosa's function as a mediator 
between heaven and earth through the power of the MqOra, and his special 
link with priests as described in the Younger Avesta and the Pahlavi books 
(cf. Ch. II, e.g. K57.U8; Ch. Ill, passim). 



y.46.17 



Translations: 

Bartholomae, 
Gathas, 80 



Smith, 
Syntax, 128 



Lommel, 
Gathas, 135 



Humbach, 
Gathas I, 134 



Insler, 
Gathas, 85 



yaOra v§ ajsmani sdnghdni 
noit anajsmqm ddjamaspa hvo.gvd 
hada vdsta vakmmg saraosd rddatjho 
y§ vicinaot daffamcd addOdmcd 
dangrd mantu asa mazda ahuro 



"wo ich nur cure Nachteile melden will — nicht die Vorteile— 
o Jamaspa Hvogva, (und) samt eurem Gehorsam die Gebete 
eurer Bereitwilligkeit, bei ihm, der den Klugen und den Un- 
klugen scheiden wird durch seinen kundigen Berater Asa, er, 
MazdahAhura." 

"where I will make known your merits, not (your) demerits, 
O Jamaspa Hvagva, your invocations together with that obe- 
dience of readiness (to him) who has discriminated between 
both the wise-man and the foolish-man through the prudent 
counsellor— justice, (namely) the wise Ahura." 
"(Don) wo ich eure Verdienste verkunden will, nicht eure 
Schuld, o Jamaspa Hvogva, (und) diese eure Gebete samt 
(eurem) Gehorsam aus Bereitwilligkeit, {dem verkunden) der 
den Gerechten und den Ungerechten unterschied durch seinen 
klugen Berater, durch das Wahrsein: (das ist) der Weise Herr." 
"wo ich fur euch Verse verkunden will, / nicht Un verse, o 
Jamaspa Hvogva, / fur euch Verherrlichungen im Gehorsam 
gegeniiber der huldvollen Anordnung, / dem gesellt, der Ge- 
rechte und Ungerechte voneinander scheidet / durch weisen 
Ratschluss und durch Wahrhaftigkeit als Kundiger Lebens- 
herr." 

"Hither, where, o Jamaspa Haugva, I shall declare to you in 
verse — not in non-verse — in total inspiration and with obe- 
dience, the glories of Him who offers solicitude (to us), the 
Wise Lord who, together with His clever advisor, truth, has 
judged the just and the unjust." 



Points of debate: 

ajsmdnij anajsmqm : 
vdstd: 

rddatjho: 
mantu: 



with ajsmani (Bth., Smi., Lo.); with ssnghani (Hum., Ins.). 

"Nachteile/Vorteile" (Bth.); "merits/demerits" (Smi., Lo.); 

"verses/non- verses " (Hum., Ins.). 

= v§ + (s) + id, (Bth., Smi., Lo., Hum.), id qualifies vahmmg 

(Lo.); id goes with saraosd (Smi.); td anticipates y§ vicinaol 

(Bth., Hum.), hdda.vdstd is loc. sg. of *hadd.vasri- " total 

inspiration" (Ins.). 

"of readiness", with vahmdng (Bth.), with saraosd (Smi.); 

"gegeniiber der huldvollen Anordnung", with saraosd, (Hum.); 

"of Him who offers solicitude", with vahmmg, (Ins.). 

"Berater" (Bth., Smi., Lo., Ins.); "Ratschluss" (Hum.). 



In the latter half of this hymn (v. 12 ff.) we find Zarathustra at the court of 
VIstaspa. Of the preceding verses, vv. 15 and 16 appear to be significant for 
the understanding of the passage under discussion: in v. 15 the Prophet warns 
the Haecat.aspas of the Spitama-family, that they should "distinguish 
between the just and the unjust ones" (hyat dd&§ng vicayada addOqscd); in v. 16 
he summons Frasaostra, together with "the sincere ones" {arsdrdis^, to come, 
presumably, to the place of worship "where Devotion is accompanied by 
Righteousness, where Sovereignty is in the power of Good Thought, where in 
maturity, 40 Lord Wisdom dwells" (yaOra asa hacaite drmaitis / yaOrd vaqhzus 
manaqho istd xsaQrzm / yadrd mazda varadamqm saeiti ahuro). The sequence 
of lines beginning with yaOrd, is continued in v. 17: "where I shall pronounce 
verses 41 for you, not un-verses, Jamaspa Hvo.gva". 

The earlier interpretations of the following three lines, which took yd to 
refer to an implied *ahmdi ("where I shall pronounce verses to him, who..."), 
seem less convincing than those of Humbach and Insler. Of the latter two, 
Humbach's explanation is perhaps more plausible than Insler's, which regards 
hadd.vdstd as "a mistake for orig. *hadd.vasta , \* 2 which would itself be a 
hapax legomenon. 

A translation along the lines proposed by Humbach yields satisfactory 
sense: the notion that, because of hearkening, the prayers pronounced by 
Zarathustra will be proper verses, and therefore acceptable to, and in a sense 
accompanied by Lord Wisdom (which would attribute to 'hearkening' the 
role of a mediating force between God and man), would accord well with our 
previous findings about sdraosa-. The exact function of rddarfho would, 
however, appear to be open to question: despite the link between sdraosa- and 



40 Cf. above, n. 28. 

41 On YAv. afsman-, with which GAv. aJSman- is generally held lo be identical, cf. below, Ch. 
II, YM n. 8. 2 . 

42 Insler, op. cit., 274. 
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the root srav- found in Y.28.7.C {*sravima *rada)+* in the present context the 
word may equally well be a qualification of vahmang ("prayers in praise of 
the merciful dispensation"; cf. r.46.13.a,b: "He who, through the merciful 
dispensation, satisfies Spitama Zarathustra among men, that man is worthy 
of being famed", ya spitamam zaraBuslram radaqha / marataesu xsnaus hvo na 
*frasruidyai *ara&wo). 

The only point in Humbach's syntactical analysis which seems forced is his 
interpretation of Q ta as an independent pronoun functioning as antecedent to 
ya; as saraosd, agreeing with °ta in case, occurs in the intervening half-verse, 

the possibility that the words °ta saraosa could be taken together as 

antecedent to ya would, from a purely formal point of view, seem worth 
considering. The overriding objection to such a translation has always been 
that mazda ahuro was thought to stand in apposition to the antecedent of y§. 
Since these words cannot stand in apposition to saraosa, such an analysis 
would preclude the possibility of directly linking saraosa with y§ vicinaoL 

In view, however, of YA5.5 (q.v.)> where the line vaqksus *mainyaus 
syaoOanais mazda ahuro, was convincingly explained by both Humbach and 
Insier as a nominal sentence, the last line of the present verse, which shows 
the same grammatical structure (instrumental followed by the words mazda 
ahuro), might well be interpreted in the same way. This would remove the 
objections referred to above, and allow one to translate: 

"Where I shall pronounce verses for you, not un-verses, Jamaspa Hvo.gva, 
prayers in praise of the merciful dispensation, together with that Hearkening/ 
hearkening, who/which discriminates between the just and the unjust. Through 
his wise counsellor, Righteousness, Wisdom is Lord." 

Whether the word saraosa- is to be regarded here as the proper name of the 
divinity or as a common noun referring to Zarathustra's own 'hearkening', 
seems impossible to determine. The word seems to denote the sense of 
religious 'obedience', or its divine personification, which is present when the 
Sacred Word is properly uttered (presumably because it was originally rightly 
'heard'), and which enables one to distinguish between the just and the unjust. 
If the above analysis of the verse is correct, it would seem that the Gathic 
concept saraosa- already had a strong connotation of 'ability to discriminate 
between right and wrong*, which may have played a major role in the 
development of Sraosa's function as a judge of the soul (cf. above, p. 21). The 
same powers of discrimination may be implied when saraosa- is said to be 
present when 'verses', as opposed to 'un-verses', are pronounced. 



Cf. Humbach, op. tit. II, 73. 
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From what went before, it seems clear that the word saraosa- is used in the 
Galhds in such a way that it is not always possible to determine whether the 
abstract 'hearkening*, or the proper name of the divinity is meant. This 
ambiguity is particularly clear in y.46.17 (q.v.), but in a passage such as 
y.33.5, where philological considerations make it likely that saraosam is a 
proper name, the word still appears to be qualified by °te ("Hearkening to 
Thee"), in the same way as the abstract might have been. It seems justifiable, 
therefore, to conclude that in the Gathas> concept and divinity were still felt to 
be very closely linked. 

In the two passages where the word is most probably used as a common 
noun (F.33.14; 45,5), saraosa- almost certainly denotes men's 'hearkening' to 
the divine word. As it would seem plausible to assume that the basic meaning 
of the name of the divinity is identical with that of the common noun, and as 
this interpretation is consistent with the way in which the word is used where 
it apparently occurs as a proper noun, it seems that the name Saraosa is also 
to be understood as "Hearkening (to the divine word)". 

While the faithful are enjoined to bring into existence hearkening to 
Zarathustra for the Word which Lord Wisdom has spoken to him (YA5.5), 
the Prophet is clearly aware that Hearkening must come to him before he can 
find Righteousness (K.28.5; 43,12). In view of the central role which terms of 
'seeing' play in descriptions of the process of inspiration of the Vedic poets, 44 
one may perhaps surmise that the faculty of 'hearing'— conveying to him the 
words of Lord Wisdom— had a similar function for Zarathustra. As the word 
saraosa- appears to be most frequently used, however, in contrast to terms or 
descriptions which imply not merely the absence of inspiration, but rather the 
indwelling quality of 'non-hearkening', or 'disobedience' (asrusti-), it seems 
that it denotes not only 'inspiration' but also, and perhaps primarily, the 
mentality which enables the Prophet to receive that inspiration, viz. a 
readiness to hearken and obey. The same mentality apparently prompts his 
followers to listen to him. Hearkening thus links God, Prophet and believers. 

Hearkening is invoked when the Prophet leaves the profanity of everyday 
life and finds himself in direct contact with the divine, probably during the act 
of worship (F.33.5). This appears to be consistent with the assumption that 
Saraosa was associated with inspiration and thus in a sense had the function 
of a mediator between the human and divine spheres. 

The coming of Ssraosa is represented as an event which is expected to take 
place when the righteous have defeated the forces of evil (F.28.5; 33.5; 43.12; 



4 * See Gonda, Vision, passim. That 'hearing 1 also played a role in this process is suggested by 
RV.6.9.6: "Meine Ohren fliegen auf, mein Auge (geht) auf, es (geht) dieser Licht auf, .das ins 
Herz gesetzt 1st" (trsl. Geldner, Der Rig-Veda II, Cambridge Mass./London, repr, 1978, 102). 
Information I owe to Professor Witzel. 
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44.16). This may perhaps be understood to mean that perfect 'hearkening' 
will be possible only when "the resistance has been broken" (y.44.16), and 
men will be wholly receptive to God's commands. Soraosa's concern with the 
battle between good and evil on earth presupposes a strong element of 
discrimination in his character, which is perhaps explicitly referred to in 
K46.17 and indirectly, by stressing SaraosVs link with Asi, divinity of the 
Reward, in YA3A2. 

It seems possible therefore, to define GAv. saraosa- as "the concept, or 
divine personification of 'hearkening to the divine word'", i.e. the obedient 
frame of mind which enables one to hear the divine command (either directly, 
as in Zarathustra's case, or through a prophet or priest), and which finds 
expression, on the other hand, in the intention of defeating the forces of evil, 
thereby carrying out the divine command while using the Sacred Word 
as one of the principal instruments. 

The most important functions which are attributed to Sraosa in the later 
tradition appear to be subtly alluded to in the Gdthds: his link with the Sacred 
Word, his role as a mediator between this world and the sphere of the 
divinities, his close connection with the battle between good and evil as it is 
fought on earth, his powers of discrimination between right and wrong, and 
his partnership with Asi 5 can all be found in the Gathds, evolving logically 
from the basic concept of "Hearkening to the word of God". 



APPENDIX 



THE PAHLAVI TRANSLATIONS 



PM.Y.2&3: 



Aswahist kay to wenem pad hdn i Wahman agdh-dahisnih [en danem ku-t andar 
hdn zamdn wenem ka harw kas pad frdronih dgah, be kay bawed]. ud gdh-iz i 
Ohrmazd [kay wenem] I sud-xwdstdr [, hdn gdh] I pad Sros [ddnihed] [ku ka 
dastwar ddrend sdyed ddnistan ku nekih az hdn gdh ce] hdn mdnsar I mahist 
d-s wurroyenisn dahisn oy ke xrad-stard ested pad uzwdn [oy-iz ke xrad-stard 
ested d-s tis-*e *en l pahlom ka herbedesidn kuned\^ 

"Aswahist, when shall I see you through the enlightenment of Wahman [I know this, 
that 1 shall see you at that time when everyone is aware of 2 uprightness, but 3 when 
will it be?]; and the place of Ohrmazd [when shall I see it?], who is desirous of welfare; 

1 Reading MND'MA ZNH. 

2 pad. . .dgah "aware of"? Any other translation would seem meaningless. 

3 On he as an adversative conjunction see Brunner, SyntWMIr, 231, §22.9. 



that place [which will be known] through Sros [i.e, when they have a dastwar they may 
know what the goodness from that place is]. That greatest Sacred Word must cause 
him to believe, who is confounded in reason, with the tongue [and he who is 
confounded in reason, the best thing for him is this, that 4 he attend priestly school]." 

Phl.Y.33.5: 

rasisn hdn I az harwispdn mahist ray [tan i pasen ray] Sros xwdnisn he o 
hayydrlh. be-m aydbene pad dagr-zlwisnih hdn i pad xwaddyih i Wahman [kii-m 
hdn lis ma dahdd i pad tan i pasen abdz abdyend 6zad\, az ahldyih [edon az 
frdronih] hdn i abezag rah [5 xwes kunisn] kit andar hdn Ohrmazd mdned. 

"For the coming of that which is greatest of all [for the Tutu re body'], you, Sros, are 
to be invoked for help. You shall make me obtain in the long life that which is under 
the sovereignty of Wahman [i.e. may he not give me that thing which they will have to 
kill again in the 'future < body']- According to righteousness [thus according to 
uprightness] the pure path [is to be made one's own] on which Ohrmazd dwells." 

J»M.y.33.14: 

edon pad rddlh ke Zardust hem tan han-iz i xwes gyan dahem pad pes-rawisnlh 
[pad pesobdyih] 6 Wahman ud Ohrmazd-iz; pad kunisn o Aswahist [ku kunisn 
hdn kunem i Aswahist abdyed] ud saxwan-niyoxsiddrih o Sahrewar [ek andar 
did-e]. 

'Thus in generosity I, who am Zarathustra, offer my body and my own soul in pre- 
eminence [in leadership] to Wahman and also to Ohrmazd ; in actions to AswahiSt [i.e. 
1 shall perform those actions which it is proper (to perform) for Aswahist], and (my) 
hearing of the word to Sahrewar [the one (is implicit) in the other]." 

Phl.YMM: 

ke-z-tdn d man guft ku-t o ahlayih rasisn was, edon to ne az hdn i man 
aniyoxslddrih abar guft [ne aniyoxsiddrih I man ray bud ka-tan ed guft ku 
*'wkwn dddan ne sdyed\, ul uzisnlh pes az hdn td. ka 5 man rased Srosahlay 
[Wistdsp] ke-s hdn meh Rad abag [Zardust] ke be rdst 5 pahikdrddran sud dahed 
[hdn Wistdsp\ 

"And also that one of you (pi.) who told me: 'you should come to righteousness 
often*, you (sg.) did not speak thus to me because of heedlessness of mine [it was not 
because of (any) heedlessness of mine that you (pi.) said this, that it was not proper to 

give 5 ]; I am to rise up 6 before (and) until the time when righteous Sros [Wistasp] 

will come to me, with whom (comes) the great Master [Zarathustra], [that Wistasp], 
who will rightly give profit to the contestants.'* 

4 lit.: "when"; cf. Brunner, SynfWMIr, 242. 

5 ? Dhabhar (PhlYV, gloss., 49), read* oknu "now, at present", which does not appear to 
make good sense here. 

lit.: "going out upward". 
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Phi. Y. 44. 16: 

hdn I az 1 5 purse m rdst 6 man gowe Ohrmazd. ke pad perdzgarih i-s ast zaddr [i 
winahgaran] pad ed I to ^pdnagih 1 hammoxtisnih [kit pad den i id pddifrdh i 
winahgaran ke kuned?]. Pad payddgih o man dahisn i daman ud andar ham do 
axwdn radih cdsisnih [rosnag kit eddr ud anoh-iz pad dastwar ddrisn hem]. Edon 
hdn i weh Sros [Wistasp] d-s rasisn pad Wahman [ku pad Wahman be 6 den 
dyed]. Ohrmazd hdn-am i oy kdmag \kii-m rasisn i Sosyans abdyed] ke hdn i oy 
kdmag kaddr-iz-e [ku harw kas oh abdyed]. 

"That which I ask you, tell me rightly, Ohrmazd. Who (is it), in vicLoriousness, who is 
the smiler thereof [of the sinners], through this teaching of protection of yours [i.e. in 
your religion, who will punish the sinners?]. The teaching about the Ratu-ship of the 
creatures in both states of existence should manifestly be attributed to me. [It is 
obvious that here and there I am to be recognized as dastwar]. Thus the good Sros 
[Wistasp] will come to him through Wahman [i.e. he will come to the religion through 
Wahman]. Ohrmazd, I have longing for him [i.e. I need the coming of the Sosyans], 
for whom anyone whatever (has) longing [i.e. everyone needs that 8 ]." 

Phi. Y AS. 5: 

eddnfrdz gowisn ke-s 5 man guft oy i abzonigdom [dastwar ddsian], gowisn ud 
srdyisn-dahisnih ke mardomdn pahlom [kit mardomdn tis-e en weh ka abar den 
estena]. ke 6 oy i man Sros [5 oy i man dastwar] dahed [tan i xwes] ud cased [o 
kasan ku be dahed] abar rased 5 Horddd ud Amur dad [pad mizd stadan]. hdn i 
Wahman kunisn 5 Ohrmazd [d-z rasisn pad mizd stadan], 

"Thus he is to be announced, whom the most bountiful one told me [to have as 
dastwar]; (it is) to be spoken and recited, 9 who is best for men [i.e. this one thing is 
best for men, Lhat 10 they stand within the religion]. He who gives to that Sros of mine 
[to that dastwar of mine] [his own body], and teaches [people to give (theirs)], he will 
attain to Hordad and Amurdad [in reaping a reward]. The deeds of Wahman unto 
Ohrmazd [must also come with reaping reward]." 

Phi Y. 46, 17: 

Edon hdn i asmdh paymdn gowisn [ku den i asmdh gowisn] ne apaymdnigih 
dastwar Jdmdsp Xwobdn [ku hdn i az den ne payddg ne gowed], pad hed- 
dahisnlh 5 hdn I asmdh niydyisn dyed pad Sros rdd-dahisnlh [ay hed-dahismh ed 
den i asmdh gowed ud tan-iz rddened 6 herbedestan] be wizined ke dahisn ke-z 
adahisn [ud 3 oy dahed ke abdyed dddan] ddndg paymdn pad *rdstih 1 1 Ohrmazd 
[ed kit pad den I Ohrmazd dgdh]. 

7 So J; the other MSS. have/?7wt'. 

8 lii.: "thus". 

9 lit.; "to be spoken and recitation-giving". 

10 lit.: "when", cf. above, n, 4. 

11 MSS.;/jtf. 
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"Thus your treaty is to be proclaimed [i.e. your (belonging to) the religion is to be 
proclaimed], not the lack of it/ 2 Dastwar Jamasp Xwoban [i.e. that which is not 
revealed from the religion he will not say]. With continuous gifts he comes to your 
prayer, with the liberal giving of Sros [namely, 'continuous gifts* he calls your religion, 
and also he gives his body as a liberal gift to priestly duties 13 ]. It will choose who is to 
be given to and also who is not to be given to [and it will give to him, to whom one 
must give], the wise Treaty, with the rightness of Ohrmazd [that is, it knows because of 
the religion of Ohrmazd 14 ]-" 

12 apaymdnigih, lit.: "the lack of pay man". The usual translation "lack of moderation" would 
here obscure (he point, 

11 For this translation cf. Dhabhar, op. cit., gloss., 57. 

14 Or "it is aware of the religion of Ohrmazd"?; cf. above, n. 2. 
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CHAPTER TWO 

THE HYMNS TO SRAOSA 

Yasna 57, the Greater Hymn to Sraosa 

Yast 11, the Sros Yast Hadoxt 

Yasna 56, the Sros Yast I Keh, "Lesser Hymn to Sraosa'* 

[An Avestan verse is usually followed by its Pahlavi translation, except if it is very 
short, or if two verses appear to be linked particularly closely together. In the latter 
case, two Avestan verses are grouped together and followed by the Pahlavi versions. 
Where standard formulas which contain no special reference to Sraosa (such as the 
wdj-girifaih in K.57.1) are included in the Avestan text, these are not repeated in the 
Pahlavi version.] 



Yasna 57, Text 
Av. 1 



Phi. 1 



asam vohu (si bar), sraosahe asyehe taxmahe tanum^- 
8rahe darsi.draos ahulryehe xsnao0ra yasnaica vahmai- 
ca xsnaoQraica frasastayaeca. yaOa ahu vairyo zaota 
fra.me mrute. ya9a ahu vairyo yo zaota fra.me mrute. 
a6a ratus asatcit haca fra asava vISva mraotu. 



Srosahlay [I tarsagah] i taglg i tan-framan [ku tan 

pad framan I yazdan dared] I skaft-zen [ku-s zen-abzar 
skaft baroidro , taezam] I xwaday [pad Arzah ud Sawah 
frasusaite] snayenem pad yazisn ud niyayisn ud snayenl- 
darlh ud fraz *afrinaganlh 



Karda 1 

Av, 2 



sraojbm aslm huraoosm varaGrajansm fradat . gaeBam 
asavanam asahe ratum yazamaide, 
yo paoiryo mazda dam^n 
frastaratat paiti barssmsn 
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Yasna 57, Translation 



Av. 1 



Phi. 1 



Karda 1 

Av. 2 



a.v. 3. With propitiation of Sraosa, accompanied by 
rewards, 1 the brave, who has the Sacred Word for 
body, 2 with bold 3 club, the ahurian,* for worship, 
adoration, propitiation and praise. YaOa ahu vairyo the 
zaotar should say to me. YaOa ahu vairyo he who is the 
zaotar should say to me. Add ratus asdicit haca 5 the 
righteous 6 knowing one should say. 7 

Righteous 8 Sros, [the reverent], the vigorous, 

whose body is the command 9 [that is: he keeps his body 
at the command of the Yazads\ with hard weapon [that 
is: his equipment of arms is hard, sharp-edged 10 ], the 
lord [in (the continents) Arzah and Sawah he moves 
forth], 11 we propitiate with worship and prayer and 
propitiation and loud praise 12 



We worship Sraosa, accompanied by rewards, fair of 
form, victorious, 1 furthering the world, 2 righteous, 
master of righteousness, 3 who, with outspread baras- 
man* was the first of Mazda's 5 creation 6 to worship 



p 
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yazata ahuram mazd^m 


Ahura Mazda, to worship the Amasa Spsntas, to 




yazata amasa spanta 


worship the Protector and the Fashioner 7 who fashion 8 




yazata payu Bworastara 


all creatures. 




ya vlspa Bwsrasato dam^n. 






. Phi. 2 Srdsahlay I hurust I perozgar I fradadar l gehan I ahlaw i 


Phi. 2 We worship righteous Sros, the well-grown, the victori- 




ahlaylh rad yazem. ke-s fradom andar Ohrmazd daman ^ 


ous, who furthers the world, the righteous, the lord of 




pad fraz wistarisnih abar barsom a-s yast Ohrmazd u-s 


righteousness. Who, with spreading out 9 of the barsom, 




yast Amahraspandan u-s yast panag bringar [Mihr] ke 


was the first among the creatures of Ohrmazd to worship 




! harwisp brehenidar I daman [I neklh]. 

i. : 


Ohrmazd, to worship the Amahraspandan, to worship 
the Protector, the Determiner [Mihr], 10 who is the 
fashioner of all the creatures [of goodness]. 




Av. 3 ahe raya x v arenaT]haca 


Av. 3 For his splendour 1 and fortune, 2 for his strength and 




air|he ama vsraOraynaca 


victoriousness, 3 for his worship of the Yazatas, I shall 




; : . ahe yasna yazatan^m 


worship him with audible worship, him, Sraosa, accom- 




|| 1 tsm yazai surunvata yasna 


panied by rewards, with offerings,* and good Asi, the 




sraossm asim zaoGrabyo 


high, and Nairy6.san.ha, 5 ' 6 fair of form. May he come 




: asimca varjuhim barazaitim 


to us for assistance, victorious Sraosa, accompanied by 




nairimca sanham huraoSam. 


rewards. 




| j; aca . no jamyat avar|he 






: vsraOraja sraoso asyo. 






|| Phi. 3 pad han I 6y ray ud xwarrah [i Sros], pad han I 6y 


Phi. 3 For his [Sros's] splendour and fortune, for his strength 




|!{. amawandih ud perozgarlh, pad han I *6y *yazdan- 


and victoriousness, for his worship of the Yazads, 1 I 




i 1 yastarlh oy yazem pad han I niyoxsisnomand yazisn 


shall worship him, with (an act of) worship with 




|i| [pad dastwar], Srosahlay pad zohr ud Ahliswang-iz I 


hearkening 8 [(performed) by a priest who has author- 




|f weh I buland ud Neryosang-iz I hurust. han-iz amah 


ity], 9 him, righteous Sros, with offerings, and also good 




||| rasad 6 hayyarlh ud perozgarlh [i weh] Srosahlay. 


Ahliswang, 10 the high, and also Neryosang, the well- 
grown. And may he come to us for assistance and 
victoriousness, [who (is) good] righteous Sros. 




ij Av. 4 sraossm asim yazamaide. ratum barszantam yazamaide 


Av. 4 We worship Sraosa, accompanied by rewards, we 




1 : . yim ahuram mazd^m yo asahe apanotamo yo asahe 


worship the high master, Ahura Mazda, who has 




||! jaymustsmo. vlspa srava zaraOustri yazamaide 


attained the highest degree 1 of righteousness, 2 who is 




1 ! ; vispaca hvarsta syaoOna yazamaide varstaca 


the most advanced in righteousness. We worship all the 




i i varasyamnaca. 


words of Zarathustra and we worship all the well- 




| yef]he hat^m aat yesne paitl van.h6 


performed actions, both those that have been performed 




1 | ■: mazda ahuro vaeGa asat haca 


and those that will be performed. At whose of-the-beings 




1 ; yanh^mca t^sca tasca yazamaide. 

j. 


(masc.) and of whom (fern, plur.) therefore Ahura 
Mazda knows the better for worship according to 
righteousness, those (male beings) and those (female 




i 
ill 

i i i 


ones) we worship, 3 



' ; l' 
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Phi. 4 



Karda 2 
Av. 5 



Av. 6 



Phi. 5 
Phi. 6 



Karda 3 
Av. 7 



Av. 8 



Tin: in m\s to sraosa 

Srosahlay yazem. rad J buland yazem ke Ohrmazd ke az 
ahlaylh abardom [ku az yazdan ke-san tan ahlaylh ast a 
han meh] ke az ahlaylh madardom [ku han kar I pad 
xrad abayed kardan pes kard ested]. harwisp-iz sraw i 
Zardust yazem [abestag lid zand]. harwisp-iz huwarst 
warzisnlh yazem I warzld [ta nun] ud ed-iz i warzihed [az 
nun fraz]. . . 



sraosam aslm huraofcm vsrsGrajanam fradat.gaeGam. 
yazamaide(= 2, 1st phrase), 

yo paoiryo baresma frastaranata Gryaxstisca panca. 
yaxstlsca hapta . yaxstlsca nava . yaxstlsca axsnusca 
maiSyoi.paitistanasca amasanam spantanam yasnaica 
vahmaica xsnaoGraica frasastayaeca . ahe raya .... 
tasca" yazamaide (= 3-4). 



Srosahlay I hurust I perozgar {= 2, 1st phrase), 

ke fradom barsom fraz wistard 3-tag ud 5-tag ud 7-tag 
ud 9-tag cand zanug ud cand mayan padistan [pad jud- 
wezisn, bud ka edon bud ud bud ka edon] pad han I 
Amahraspandan yazisn ud niyayisn ud snayenldarih ud 
fraz *afrlnaganih. pad han I 6y ray ud xwarrah. . . . ( = 
3-4). 



sraosam aslm hurao&m vsraGrajanam 

fradat . gaeGam .... 
yazamaide (=2, J st phrase), 

yo paoiryo gaGa frasravayat ya panca spitamahe asaono 
zaraOustrahe *afsmanivan vacastastivat maL azaintis 
mat.paiti.frasa amssanam spantanam yasnaica vahmai- 
ca xsnaoGraica frasastayaeca. ahe raya. . . . tasca yaza- 
maide (= 3-4). 




Phi. 4 



Karda 2 

Av, 5 



Av. 6 



Phi. 5 
Phi. 6 



Karda 3 

Av, 7 



Av. 8 



VASNA V 
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We worship righteous Sros. We worship the high master, 
Ohrmazd, who is superior as regards 4 righteousness [i.e. 
he is greater than the Yazads, whose body is righteous- 
ness], who is the most advanced as regards righteousness 
[i.e. he has performed 5 in advance 6 the work that one 
should do with wisdom]. We also worship all the words 
of Zarathustra [the Avesta and the Zand 7 ]. We also 
worship all the well-performed actions which have been 
performed [until now] and also those which will be 
performed [from now on] 



We worship Sraosa, accompanied by rewards, fair of 
form, victorious, furthering the world.... {=2, 1st 
phrase), 

who was the first to spread out the barasman, (bundles) 
of three twigs 1 and of five twigs and of seven twigs and 
of nine twigs, those which come up to the knee and those 
(cut off) at the middle of the leg, 2 for worship and 
adoration and propitiation and praise of the Amssa 

Spantas. For his splendour and fortune (here 

repeal 3-4). 

We worship righteous Sros, the well-grown, the victo- 
rious, .... (= 2, 1st phrase), 

who was the first to spread out the barsom, the three 
twigs and the five twigs and the seven twigs and the nine 
twigs, as high as the knee and as high as the middle of 
the leg [selecting 3 (them) separately, sometimes it was 
one way, sometimes it was another way 4 ], for worship 
and adoration and propitiation and loud praise of the 
Amahraspandan. For his [Sros's] splendour and for- 
tune .... (here repeal 3-4). 



We worship Sraosa, accompanied by rewards, fair of 
form, victorious, furthering the world... (= 2, 1st 
phrase\ 

who was the first to recite the Gathas, the five of 
righteous Spitama 1 Zarathustra, in verse-lines, 2 in 
verses, 3 with explanations, with answers, for worship 
and adoration and propitiation and praise of the Amasa 
Spsntas, For his splendour and fortune. . . . {here repeat 
3-4). 





■■'1 
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: ■! Phl - 7 


Srdsahlay I hurust I perozgar... (= 2, 1st phrase), 


Phi. 7 


We worship righteous Sros, the well-grown, the victor- 
ious (= -2, 1st phrase), 




Phi. 8 

'1 . 
i 1 . 

■ I r 

1 ' ■ 1 


ke-s fradom gahan fraz sriid ke 5 I Spitaman ahlaw 
Zardust abag *gai$r ud abag wacast ud abag snasagih I 
zand ud abag abaz-pursisnih [I nerang] pad han I 


Phi. 8 

r 


who was the first to recite the Gathas, the five of 
righteous Spitama Zarathustra, with verse-lines 4 and 
with verses, 5 and with knowledge of the commentary 




\\ ' 

■1 , 
' i ■ . 


Amahraspandan yazisn ud niyayisn ud snayenidarlh ud 
fraz *afnnagarnh. pad han I oy ray ud xwarrah... (= 3- 

V- 




and with a detailed examination [of the sacred for- 
mulas 6 ], for worship and adoration and propitiation and 
loud praise of the Amahraspandan. For his [Sros's] 




. 1 . 
: ! 






splendour and fortune. . . {here repeat 3-4). 




Karda 4 




Karda 4 






■| Av, 9 

: h -. 


sraosam aslm huraoSsm vareBrajan^m fradat.gaeGam 
yazamaide ( = 2, 1st phrase), 


Av. 9 


We worship Sraosa, accompanied by rewards, fair of 
form, victorious, furthering the world,... ( — 2, 1st 
phrase\ 




| ! ri Av. 10 
li! 

i!'" 

Mi . 


yo driyaosca drivyasca 

amavat nrnanam ham.tasti 

pasca hu frasmo . daitim 

yo aesmam staraOwata snaiOisa 

vlxrumantsm x v arQm jainti 

atca he ba8a kamarafom 

jaynva paiti x v ai]hayeiti 

yaOa aoja naidyariham. 

ahe raya tasca yazamaide (— 3-4). 


Av. 10 


who fashions a strong house for the pious 1 man and 
woman, after the setting 2 of the sun; 3 who, with a 
shattering 4 weapon, inflicts a bloodless 5 wound on 
Aesma and, then again, 6 striking his evil head, crushes 7 
him, as a stronger 8 man (crushes) 5 a weaker. For his 
splendour and fortune. . . , . < {here repeat 3-4). 




I Phi. 9 


Srosahlay I hurust I perozgar (= 2, 1st phrase), 


Phi. 9 


We worship righteous Sros, the well-grown, the victo- 
rious. ... ( = 2, 1st phrase), 




l\\: Phi. 10 


ke driyosan mardan ud zanan a-san amawandan andar 
man 6 ham tased [ku-san dahed], ke pas az hufrasmodad 
Xesm pad han wistarisnomand sneh han I *guxrun xwar 
zaned u-s edon 6y bastan kamal pad zanisn abar 
ahogened [ku-s andar skened] ciyon ozomand oy I nihan 
dahisn. pad han I oy ray ud xwarrah (- 3-4), 


Phi. 10 

! 


who transforms 10 the poor 11 men and women [i.e. he 
creates them] 12 into strong ones, in the house; 13 who, 
after sunset, inflicts a bloody 14 wound on Xesm with his 
shattering weapon, and he thus defiles his evil head 
again and again 15 by striking it, [i.e. he crushes it] the 
way the strong man does to the one who is to be 
obliterated. 16 For his [Sros's] splendour and fortune .... 




|iji 






(here repeat 3-4). 




1 1 Karda 5 




Karda 5 






IN Ay - n 


sraosam aslm huraofom varaOrajansm fradat.gaeOsm 

yazamaide (= 2, 1st phrase), 
taxmam asum aojanhvantam 
darsitsm suram barszaiSlm 


Av. 11 


We worship Sraosa, accompanied by rewards, fair of 

form, victorious, furthering the world ( = 2, 1st 

phrase), the brave, the swift, the strong, the bold, the 
powerful, with sublime insight, 1 




i Av X1 

\ 

I 


yo vlspaeibyo haca arazaeibyo 

vavanva paiti . jasaiti 

vyaxma amasanam spantanam. 

ahe raya tasca yazamaide (= 3-4). 


Av. 12 


who returns, victorious, from all battles to the cere- 
monial meeting 1 of the Amasa Spantas. For his splen- 
dour and fortune (here repeat 3-4). 
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Phi. 1 1 
Phi, 12 



Karda 6 
Av. 13 



Phi. 13 



Av. 14 



Phi, 14 



THR HYMNS TO SRAOSA 

Srosahlay i humst I perozgar (= 2, 1st phrase), 

I tagig tez ozomand skaft-abzar buland, 
ke az harwisp ardlg [ud az hamag karezar] wizardan 
be rased boxt abar o hanjaman I Amahraspandan. 
pad han I 6y ray ud xwarrah (= 3-4). 
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Phi. 11 



Phi. 12 



sraossmasimhuraoSsmvsroBrajanomfradat.gaeGam. . . . 
yazamaide ( = 2, 75/ phrase ) y yun^m aojistam yungm 
tancistam yungm Gwaxsistam yun^m asistam yun^m paro. 
katarstamam, 
paitisata mazdayasna 
sraosahe asyehe yasnam. 

Srosahlay I hurust I perozgar (= 2, 1st phrase), ke 

az gusnan ozomanddom ke az gusnan taglgdom ke az 
gusnan tuxsagdom ke az gusnan tezdom ke az gusnan 
pes-kamagdom, abar xwahed *mazdesn han I Sros 
niyayisn. 



durat haca ahmat nmanat 

durat haca aifjhat vtsat 

durat haca ahmat zantaot 

durat haca ainhat dair)haot 

aya iGyeja voiyna yeinti 

yer|he *nmanya sraoso asyo varaGraja 

GrqfsSo asti paiti . zanto 

naca asava frayo.humato frayo.huxto frayd.hvarsto. 

ahe raya tasca yazamaide (= 3-4). 

ku dur az han man ud dur az han wis ud dur az han 
zand ud dur az han deh han I wattar sej ud *woig 
rawand ku andar han man Srosahlay I perozgar padex 
ast ud padlrift, ud mard-iz I ahlaw I freh-humat I freh- 

huxt I freh-huwarst, pad han I oy ray ud xwarrah 

(= 3-4). 



Karda 6 
Av. 13 



Phi. 13 



Av. 14 



Phi. 14 



We worship righteous Sros, the well-grown, the victo- 
rious. ... (-2, 1st phrase)* the vigorous, the swift, the 
strong, the hard, 2 the powerful, 2 and the high, 
who, after deciding all battles [and from all battlefields] 
comes, victorious, 2 to the assembly of the Amahras- 
pandan. For his [Sros's] splendour and fortune 

(here repeat 3-4), 



We worship Sraosa, accompanied by rewards, fair of 

form, victorious, furthering the world ( = -2, 1st 

phrase), the strongest of young heroes, the bravest of 
young heroes, the most active of young heroes, the 
swiftest of young heroes, 1 the most dreaded afar of 
young heroes. Be zealous, 2 Mazda-worshippers, for the 
worship of Sraosa, accompanied by rewards. 

We worship righteous Sros, the well-grown, the victo- 
rious. ... ( = 2, 1st phrase), the strongest of males, the 
most vigorous of males, the most diligent of males, 
the swiftest of males, the most purposeful 3 of males. 
Perform willingly, 4 Mazda-worshippers, 5 the prayer to 
righteous Sros, 

Far away from that l house, 3 far away from that settle- 
ment, far away from that tribal area, far away from that 
country go 3 the evil dangers, 4 the famines, 5 in whose 6 
house 7 Sraosa, accompanied by rewards, the victorious, 
is satisfied and made welcome, and also the righteous 
man, whose good thoughts exceed (his evil ones), whose 
good words exceed (his evil ones), whose good deeds 
exceed (his evil ones). For his splendour and fortune. . . 
(here repeat 3-4). 

so that 6 the very evil dangers and famines 9 may go far 
from that house and far from that village and far from 
that district and far from that country, in which house 
righteous Sros, the victorious, is prosperous and (well-) 
received, 10 and also the righteous man, whose good 
thoughts exceed (his evil ones), whose good words 
exceed (his evil ones), whose good deeds exceed (his evil 
ones). For his [Srds's] splendour and fortune. . . . (here 
repeat 3-4). 
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i 
j Jfan/a7 


tarda 7 




: ! Av. 15 


sraossm asim hurao&m varsOrajansm Av. 15 We worship Sraosa, accompanied by rewards, fair of 






fradat.gaeQam 


form, victorious, furthering the world.... ( = 2, 7 47 






yazamaide (= 2, hi phrase), 


phrase), the vanquisher of the kayaSa -sinner, 1 the 




i'- 


.yo vanano kayaSahe * 


vanquisher of the follower of the. kayada-sinnzr, 2 the 




■ '! 


yd vanano kai&yehe 


smiter 3 of the very strong she-demon Drug, 4 who is the 




j . 


yo janta daevaya drujo 


destroyer of existence, 5 (Sraosa), the 6 guardian 3 and 






as.aojarjho ahum.*m3r9co 


supervisor 3 of the promotion" 7 of all worldly creatures. 




;, 


yd harata aiwyaxstaca 
vispaya fravois gaeBaya 






; .;, Phi- 15 


Srosahlay l hurust I perozgar (=2, 1st phrase), Phi. 15 We worship righteous Sros, the well-grown, the victo- 




:;!: 


ke wanldar I kastaran mardan ke wanidar T kastaran 


rious .... ( = 2, 1st phrase), the vanquisher of iniquitous 




■. 1 ■ ■ 


zanan ke zaned dew druz I was-oz I axwan-murnjenidar , 


men, the vanquisher of iniquitous women, who smites 




li ' 

1; ■: 


ke salar ud abar-nigah-dastar I harwispln fraz 6 getigan. 


the demon Druz of great strength, the destroyer of 
existence, (Sros, who is) the leader and supervisor over 8 
all the creatures of the material world. 




V Av. 16 


yo anavarjhabdsmno zaenanha Av. 16 Who, never sleeping, vigilantly, 1 protects Mazda's 




L,l ! ■ 


nipaiti mazda daman 


creations, who, never sleeping, vigilantly, guards ' 




!i; 


yo anavanhabdamno zaenar|ha 


Mazda's creations; who, with upraised weapon, protects 




■ hi' 


nishaurvaiti mazda daman 


the entire material existence, after the setting of the sun. 




yo vlspam ahum astvantam : 






■I:-" 


areSwa snai0isa nipaiti 






11. ' 


pasca hu frasmo . daitim. 






l'i--. Phl - 16 ' 


ke pad axwabih ud zenawandih be payed Ohrmazd 


Phi. 16, Who, not sleeping, 2 vigilantly, protects the creations of 




I 1 -'" 


daman, ke pad axwabih ud zenawandih be salarened 


Ohrmazd; who, not sleeping, vigilantly, supervises the 




hi'-! : 

h i 


Ohrmazd daman, ke harwisp axw I astomand abrast- 


creations of Ohrmazd; who, with upraised weapon [i.e. 




P' 


sneh be payed [ku sneh abrast] pas az hufrasmddad. 


with (his) weapon upraised], protects the entire material 




||ji 




existence after sunset. 




I-!: 

j| ; Av. 17 


yo noit pascaeta husx v afa 


i\v. 17 Who has not slept 1 (afterwards) since 2 the two Spirits 




: '{■■ 


yat mainyu daman daiSitam 


created 3 the creations, the Bounteous 4 one and the Evil 




;'!'■■ 


yasca spanto mainyus yasca an.ro 


one, watching over the world of righteousness; who, all 




|; 


hisaro asahe gae9a 


days and nights, 5 battles with 6 the monstrous 7 demons. 




! i 


yo vlspais ayanca xsafnasca yuiSyeiti mazanyaeibo 






1 j 

!; S 


ha&a daevaeibyo. 






j Phi. 17 


ke ne pas xwas xuft pes ta menogan dam dad [*ewbar ta 


Phi. 17 Who no longer 8 slept well, ever since the Spirits created 




1 i ■! 
: 1 


menogan dam dad] ke Spenag Menog ud ke-z Gannag; 


creation [not once since the Spirits created creation], 9 the 




|| 


salar I han i ahlayih gehan, ke hamag roz ud sab ayozed 


Bounteous Spirit and the Evil one also; the leader of the 




I !| ) 


[pad koxsisn) abag mazanigan dewan. 


world of righteousness, who, all days and nights, 




1 

it ' 


! 


struggles [in battle] with the monstrous demons. 











; ■ !■ 

i 

i 
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Av. 18 


ho noit tarsto *franamaite 


Av. 18 He does not flee, 1 fearful, in terror, 2 from the demons; 




' | 


Owaesat paro daevaeibyo 


all the demons flee from him, fearful, against their will; 3 




t 


fra ahmat paro vlspe daeva 


fearful they hurry into the darkness. 4 For his splendour 




■■ ' i 


anuso tarsta n^mante 


and fortune. . . . {here repeat 3-4). 




! ; : i 


tarsta tamariho dvaranti. 






;■ i 


ahe raya tasca yazamaide (— 3-4). 






■■;[ Phi. 18 


han ne pad tars fraz anamed [ku sto ne bawed] az bim be 


Phi. 18 He does not turn 5 away in terror [i.e. he is not defeated] 




i ■ 


dewan; fraz az han be [ciyon han sto ne bawed] harwisp 


for 6 fear of the demons; away from him turn all the 




;: i 


dew ahunsandlha pad tars anamend ku pad tars 6 torn 


demons [since he is not defeated], against their will, in 




: I ' 


dwarend, pad han I oy ray ud xwarrah (= 3-4). 


terror; that is, they run into the darkness in terror, For 

his [Sros's] splendour and fortune {here repeat 3- 

4\ 




'■ j 1 

; j ■ Karda 8 


' 


Karda 8 




j !| Av. 19 


sraosgm aslm huraofom vorgQrajanam j 


Av. 19 We worship Sraosa, accompanied by rewards, fair of 






fradat . gaeBam .... ! 


form, victorious, furthering the world ( = 2, 1st 




*!' 


yazamaide ( = 2, 1st phrase), yim yazata ' 


phrase), whom 1 Haoma, the glowing, 2 the healing, the 




! ' i ■ : 


haomo frasmis baesazyo 


beautiful, the majestic, with golden 3 eyes, worshipped on 






sriro xsaOryo zairi.doiOro 


the highest height, on Hara the high, 4 




l!s|. 


baraziste paiti barazahi 






ii ■,;' 
;■ Phi. 19 


haraiGyo paiti barazaya. 






Srosahlay I hurust I perozgar ( = 2, 1st phrase), ke-s 


Phi. 19 We worship righteous Sros, the well-grown, the victo- 




! ; - 


yast Horn I frasm l besazenidar I nek xwaday I zarren- 


rious, . . . ( = 2, 1st phrase), who 5 worshipped Horn, the 




| u" 


doysar [ku-s casm *tarog] pad balist abar buland pad 


glowing, the healing, the beautiful lord, 6 the golden-eyed 




1 


Harborz abar. 


[i.e. his eyes are (the colour of) fresh (shoots) 7 ], on the 
highest height, 6 on Harborz, 




■ij: Av. 20 

Ii]:! 


hvaca papo.vaca pairi.*ga.vaca ! 


Av. 20 whose words are good, whose words give protection, 1 




paiQimno vlspo . paeslm 


whose words are chanted all round; 2 who possesses the 




mastlm yam pouru . azaintlm 


universal 3 knowledge, which contains many explana- 




¥■ 


maOraheca paurvatatsm. 


tions, and the pre-eminence of the Sacred Word. For his 






ahe raya tasca yazamaide (— 3-4). 


splendour and fortune. . . . {here repeat 3-4). 




■ Phi. 20 


xub-gowisn [ku han I fraron gowed] I panag-gowisn [ku 


Phi. 20 whose speech is good [i.e. he says what is righteous], 




1 ; 


han gowed a-s panagih az-is] I abar-pad-hanganvgowisn 


whose speech gives protection [i.e. he says it, then there 




! ! 


[I han gah gowed I oh abayed guftan] I padixsay pad 


is protection from it], whose speech is timely 4 [who 




i : i 


frazanaglh I harwisp-pesid be dad I purr-snasag [pad 


speaks at such a time that one should speak thus], who 




' i ■ ■', 


abarig kar] pad mansar pesraftar [a-z snasag han Horn]. 


was made 5 sovereign through all-adorned wisdom, 




h; 


pad han I 6y ray ud xwarrah (= 3-4), 


having full knowledge [in other matters], pre-eminent 
through the Sacred Word [thus he, Horn, too, is 




! ; 




knowing]. For his [Sros's] splendour and fortune 




! 

1 : 
I 

ij, . ■ 




{here repeat 3-4). 

} 
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Karda 9 
Av. 21 



Phl.21 



Av. 22 



Phi. 22 



Karda 10 

Av. 23 



Phi 23 



nil- iivmns to SRAOSA 



sraossmasrmhurao&mvsraGrajanamfradat.gaeGam. . . . 

yazamaide ( = 2, 1st phrase\ 

ycfjhe nmanam varsGrayni 

hazaiiro.stunam vl&atsm 

baraziste paiti barazahi 

haraiGyo paiti barazaya 

x^araoxsnam antara . naemat 

*st9hrpaes9m nistara. naemat 

Srosahlay I hurust I perozgar .... ( = 2, 1st phrase), ke 6y 
man I perozgar I 1000-stun winnard ested pad balist abar 
buland, pad Harborz abar, ke xwad-rosn az andar 
nemag ud star-pesld az kustagtar nemag [ku az kustag 
kustag pad gohr wirast ested]. 



yei'ihe ahuno vairyo 

snaiGis vlsata vsraQraja 

yasnasca haptanhaitis fsusasca ma,9ro 

yo varsGraynis vispasca yasno.karatayd. 

ahe raya tasca yazamaide ( = 3-4). 

ke oy ahunawar pad snehlh padirift ested perozgar ud 
*yasn-iz i haft-had ud fsusmansar-iz I perozgar [u-s 
padirift ested] ud harwisp yazisn-kardarih, pad han I 6y 
ray ud xwarrah. . . .(= 3-4). 



sraosam asim huraotfom varsOrajansm 

fradat . gaettem . 
yazamaide ( = 2, 1st phrase), 
yeqhe amaca voraGraynaca 
haozaGwaca vae8yaca 
avain amasa spsnta 
aoi hapto . karsvairim zajm 
yo daeno.diso *daenaya 



Srosahlay I hurust I perozgar ( = 2, 1st phrase), ke 

pad han I 6y amawandih ud perozgarlh ud hu-zandih ud 
agahih [I Sros] rawend Amahraspandan abar 6 haft- 



Karda 9 

Av. 21 



Phi. 21 



Av. 22 



Phi. 22 



Karda 10 

Av. 23 



Phi. 23 
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We worship Sraosa, accompanied by rewards, fair of 

form, victorious, furthering the world ( = 2, 1st 

phrase), whose victorious 1 house, with a thousand pillars 
(is) set 2 on the highest height, on Hara the high, 
endowed with its own light 3 inside, adorned with stars 4 
outside, 



We worship righteous Sros, the well-grown, the victo- 
rious, . . . ( = 2, 1st phrase), whose victorious house, with 
a thousand pillars, is set 5 on the highest height, on 
Harborz, endowed with its own light on the inside and 
adorned with stars 6 on the outside 7 [i.e. on all sides 8 it 
is set with jewels], 

to whom the Ahuna vairya prayer served as a victorious 1 
weapon, and the Yasna Haptatjhaiti and the Fsuso 
MqBra, the victorious, and all recitations of acts of 

worship. 2 For his splendour and fortune {here 

repeat 3-4). 

who has received the Ahunawar prayer, the victorious, 
for a weapon, and the Worship 3 of the Seven Chapters, 
and also the Fsusmdnsar, the victorious, [he has received], 
and all performances of acts of worship. For his [Sros's] 
splendour and fortune. . . .(here repeat 3-4). 



We worship Sraosa, accompanied by rewards, fair of 

form, victorious, furthering the world ( = 2, 1st. 

phrase), because of whose strength and victoriousness, 
familiarity (with religious matters) and knowledge, the 
Amssa 1 Spantas came down to the earth of seven 
continents. 2 The 3 teacher of religion, 4 who 



We worship righteous Sros, the well-grown, the victo- 
rious, . . .( = 2, 1st phrase), because of whose strength 
and victoriousness and familiarity with the Zand 5 and 



M 
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Av. 24 



Phi. 24 



Av. 25 



Phi. 25 



tin; hymns io sraosa 



kiswar zamlg pad den-nimudarlh 6 denigan [Hosedar ud 
Hosedarmah ud Sosyans]; 



vaso.xsaGro *fracaraite 

aoi yajn astvaitim gaeOam 

ay a daenaya fraoranta 

ahuro mazda asava 

fra vohu mano fra assm vahistam 

fra xsaOrsm vairim fra spanta armaitis 

fra haurvatas fra amsratatas fra 

ahuiris frasno fra ahuiris tkaeso. 

kamag-xwaday fraz rawend abar 6 ast5mandan gehan. 
ke han T 6y den a-s franaft Ohrmazd I ahlaw [ku-s rawag 
be kard had den I Sros, dastwar dastan, ud han I Mihr, 
(Mihr) ne druxtan]. fraz Wahman fraz Aswahist fraz 
Sahrewar fraz Spandarmad fraz Hordad fraz Amurdad 
fraz han I Ohrmazd pursisn [abestag ud zand] fraz han I 
Ohrmazd dadestan [pesemalih ud pasematih]. 



fra a&a vaeibya ahubya 
vaeibya no ahubya nipaya 
ai sraosa asya hurao5a 
aheca anhaus yd astvato 
yasca asti manahyo 
pairi drvatat mahrkat 
pairi drvatat aesmat 
pairi *drvatbyo *haensbyo 
ya us xruram drafsfom garawnan 
aesmahe paro draomsbyo 
ya aesmo duzda dravayat 
mat viSataot daevo . datat 

fraz eg andar harw 2 axwan amah be paye ay Srosahlay I 
hurust andar en axwan I astomandan ud ke-z menogan 
[andar-iz 57 sal] be az 6y druwand marglh be az 6y 
druwand Xesm be az 6y druwand hen [I dusmen] ke pad 
ullh *xruwig drafs nayed pad pesobayih I Xesm, u- 




Av. 24 



Phi. 24 



Av. 25 



Phi. 25 
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knowledge [i.e, Sros's], the Amahraspandan 6 go to the 
earth of seven continents, to reveal 7 the religion to those 
devoted to the religion [Hosedar, Hosedarmah and 

Sosyans], 

(who) 1 moves forth 2 at will towards the material world. 
This religion 3 professed Ahura Mazda, the righteous, 
and also Vohu Manah, and also Asa Vahista, and also 
XsaGra Vairya, and also Spanta Armaiti, and also 
Haurvatat, and also Amarstat, and also the Ahurian 
Questioning, 4 and also the Ahurian Doctrine. 



free to act as they wish they go forth 5 to the material 
world. Whose 6 (i.e. Sros's) religious sphere 7 was propa- 
gated by righteous Ohrmazd [i.e. he caused it to become 
widely accepted, that is, the religious sphere of Sros: to 
have a dastwar* and that of Mihr: not to deceive Mihr 9 ] 
and also by Wahman, by Aswahist, by Sahrewar, by 
Spandarmad, by Hordad, by Amurdad, by the Ques- 
tioning of Ohrmazd [the Avesta and Zand] and by the 
Justice of Ohrmazd [prosecution and defence]. 

Now 1 in both lives, o Sraosa, accompanied by rewards, 
fair of form, in both lives may you protect us, during 2 
this life which is material and during that which is 
spiritual, from wicked death, from wicked Aesma, from 
the wicked 3 armies 4 which raise a bloodstained banner, 
from the deceptions 5 of Aesma, which malignant Aesma 
causes, 5 together with the demon-created Vl5atu. 



Now then, in both states of existence may you protect 
us, o well-grown righteous Sros, in this existence of the 
corporeal beings and also (in) that which is of the 
spiritual beings [also in the fifty-seven years 6 ], from 
wicked death, from the wicked Xesm, from the wicked 
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! 

: , i 


san Xesm I dujdanag dared u-san abag WIdad I dewan- 


army [the hostile], which bears aloft the bloody 7 banner, 




: j 

; i 


dad. 


with Xesm as their leader; Xesm, the ignorant, keeps 
them and the demon-created WIdad is with them. 


1 ; 


Av. 26 


a5a . no . turn sraosa asya huraooa 


Av, 26 Now 1 then, may you, Sraosa, accompanied by rewards, 


1 i 


: j 


zavars daya hitaeibyo 


fair of form, give speed 2 to our teams, health to our 


1 ! 


\. ! 


drvatatam Lanubyo 


bodies, much watchfulness 3 against enemies, ability to 


1 i 




pouru . spaxstim tbisyantam 


retaliate against foes, ability to defeat, with one blow, 


1 ■ 


' 1 


paiti.jaitlm dusmainyunqm 


the inimical, 4 hostile opponents. Fot his splendour and 


1 ; 


: :■ 


haGra.nivaitlm hamaraGanajn 


fortune {here repeal 3-4). 


1 


! | ■ 


aurvaGanqm tbisyantam. 




1 ; 


■ 


ahe raya tasca yazamaide (— 3-4). 




B 


||: Phi. 26 


eddn to amah Srosahlay I hurust zor dahe 6 frahixtan 


Phi. 26 Thus may you, o well-grown righteous Sros, give 


1 j 


'J : 


[aspan] ud drust-rawisnih 6 tan, purr-pasbanih az 


strength 5 to our trained ones [horses] and well-being to 


1 


i 
1 1 


besldaran, be-zadarlh I dusmenan, pad-agenen-wanldarih 


our bodies, full watchfulness against those who cause 


1 i 


1 ■ 


I hamemalan I adostan I besldaran. pad han l 6y ray ud 


harm, ability to strike down the foes, ability to over- 




1 1 ' 

i ? ■ 


xwarrah (= 3-4). 


come, all at once, 6 the opponents* the hostile, (those) 
who cause harm. 7 For his [Sros's] splendour and 
fortune. . .{here repeat 3-4). 




\\ : _ KardaU 




Karda 1 1 


1 


\l Av, 27 

i ■ 


sraosam asim hurao&m varaOajansm fradat.gaeOsm 


Av. 27 We worship Sraosa* accompanied by rewards, fair of 


1 




yazamaide ( = 2, 1st phrase), 


form, victorious, furthering the world ( = 2, 1st 


i 
■ 


'I 


yim caGwaro aurvanto 


phrase), who 1 is drawn by four white, radiant, trans- 


1 1 

1 


> ■ 


aurusa raoxsna fradarssra 


parent, 2 bounteous, knowing steeds, casting no shadow, 


■ 


spsnta viSvanho asaya 


belonging to the spiritual realm. 3 Their hoofs of horn 


^^^^^^^^^^^^^^H 


f 


mainivasanho vazanti. 
srvaena aesam safanho 
zaranya paiti^Gwarstanho; 


are inlaid with gold; 


i 


j : ! Phi. 27 


Srosahlay I hurust I perozgar. . , ( = 2, 1st phrase), ke 


Phi, 27 We worship righteous Sros, the well-grown, the victo- 




*■< 


oy 4 arwand I arus rosn fraz-paydag abzon agah *ne- 


rious, .... ( = 2, 1st phrase), him, whom four white, 




1 '1 


sayag a-s pad menog gyagih wazend. sruwen han I 


bright, clearly visible, bountiful, knowing swift ones, 


1 


■1 

'! 1 


awesan sumb u-s zarr abar brehenid [ku. *zFy'npt kard 


casting no shadow, 4 draw forth in the spiritual realm. 


B 




ested abar kafsag]; 


Their hoofs are of horn and gold has been fitted over 


1 


i 




them [i.e. gold * is fitted over 6 their hoofs]; 




; j Av, 28 


asyanha aspaeibya asyanha vataeibya asyanha 


Av. 28 faster 1 than two horses, faster than two winds, faster 


1 1 


: 


varaeibya asyanha maeyaeibya asyanha vayaeibya 


than two rain-showers, faster than two clouds, faster 


1 


i 


*hu t patarstaeibya asyanha hvastaya airjhimanaya; 


than two well 2 -winged birds, faster than two (arrows) 


1 

1 j 


1 ii 

i 

- I 

\ 


- 


which are being shot well-shot; 3 
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Av. 29 



Phi. 29 



Karda 12 
Av. 30 



Av. 31 



Phi. 30 
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tezdom az asp [T getlg] ud tezdom az wad ud tezdom az 
waran ud tezdom az mizne ud tezdom az way I wayen- 
dag ud tezdom az han I oy hu-tan wihed [tigr]. 



yoi vlspo te apayeinti 

y^ ave paskat vyeinti 

noit ave paskat afente 

yoi vaeibya snaiGizbya 

frayatayeinti vazsmna 

yim vohum sraosam asim 

yatcit usastaire *hindvo *agaurvyete 

yatcit daosataire niync. 

ahe raya tasca yazamaide (= 3-4). 

awesan harwispln paslh ayabed ke 6y pas hiled ud ne 6y 
az paslh ayabed. ke 6y sneh harw 2 fraz rased pad 
wazisn ke weh Srosahlay, ke pad osastar hindugan glred 
ud ke-z pad dosastar ne zaned [ud ke-z be zaned a-z 
rased], pad han I oy ray ud xwarrah ( — 3-4). 



sraossmasImhurao&mvsrsOrajanamfradat.gaeOam. , . . 

yazamaide ( = 2, 1st phrase), 

yd barazo barszyasto 

mazda daman *nisar|hasti 

yo aOritim hamahe 

ayan hamaya va xsapo 

imat karsvars *avazaite 

yat x v anira03m bamlm 

snaiOis zastaya drazimno 

broiOro . taezam hva.vaeygm 

kamaraSe paiti daevanam 

Srosahlay I hurust I perozgar ( = 2, 1st phrase), ke 

buland pad tan, buland-ebyast [pad kar ud dadestan 
stabr] andar Ohrmazd daman nisast ested; 




Phi. 28 



■'■ i 



Av. 29 



Phi. 29 



Karda 12 
Av. 30 



Av. 31 



Phi. 30 
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faster 4 than [material] horses, faster than the wind, faster 
than rain, faster than mist, 5 faster than a flying bird, 
faster than [the arrow] which the able-bodied man 
shoots. 6 

who overtake 1 all those whom they chase from behind, 
(but) are not (themselves) reached 2 from behind; who, 
speeding along, 3 cause 4 good Sraosa, accompanied by 
rewards, to arrive, with both weapons; 5 if 6 (an evil- 
doer) 7 is by the eastern frontier, 8 he is caught, 9 if he is 
by the western one, he is struck down. 10 For his 
splendour and fortune (here repeat 3-4). 



He 11 reaches the rear 12 of all those whom he (then) 
leaves behind, 13 and one does not reach him from 
behind; whose weapons, 14 both of them, come (down), 
flying — those of good righteous Sr5s— the one 15 that 
seizes Indians in the east, and the one, too, that does 
not 16 strike in the west [and the other 17 one, which does 
strike, that also reaches its mark]. For his [Sros's] 
splendour and fortune (here repeat 3-4). 



We worship Sraosa, accompanied by rewards, fair of 

form, victorious, furthering the world (= 2, 1st 

phrase), who, tall, 1 high-girded, settles down 2 among 
Mazda's creations; 

who, three times each day and each night, moves ' 
towards this continent, X v aniraOa the splendid, holding 
in his hand a sharp-edged 2 weapon, good to thrust 3 
against the evil heads of the demons; 



We worship righteous Sros, the well-grown, the victo- 
rious. . .( = 2, J st phrase), who, tall in stature, wearing 
his sacred girdle high [firm in action and judgement], has 
settled down among the creations of Ohrmazd ; 



Hi 


1 If 
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; I Phi. 31 ke ta 3 bar andar ham roz ud andar ham sab 6 en kiswar 


Phi. 31 who, as much as 4 three times in the same day and the 




wazed I Xwanirah I bamlg; sneh pad dast dared i burag- ) 


same night, moves towards this continent, Xwanirah the 




;:■ ! tez i *hu-wextar pad kamal abar dewan. 


splendid; he has a weapon in his hand, sharp-edged, 5 
good to thrust 6 against the evil heads of the demons; 




i ■' ■ 

j Av. 32 snaGai arcane manyaus drvato snaGai ; 


Av. 32 to strike 1 the wicked Anra Mainyu, to strike Aesma 




iji ;i aesmahe *xrvi.draos snaOai mazainyanam 


with the bloody club, 2 to strike the monstrous demons, 




| j daevan^m snaOai vispanqm daevan^m, 


to strike all the demons. For his splendour and fortune 




,;' V ahe raya tasca yazamaide (= 3-4). 


(here repeat 3-4). 




; |! Phi. 32 pad snah I Gannag Menog i druwand [a-s az-is bawed] 


Phi. 32 to strike 3 the wicked Evil Spirit [this will be done by 




!;;■ pad snah l Xesm I xurdrus [a-s az-is bawed] (*pad) snah I 


him] 4 , to strike Xesm with the bloody club [this will be 




!:!'[; mazanlgan dewan [a-s az-is bawed] ud (*pad) snah i 


done by him] (to) strike the monstrous demons [this will 




■i|s- harwispin dewan [a-s az-is bawed]. pad han I 6y ray ud 


be done by him] and (to) strike all the demons [this will 




ii j xwarrah (= 3-4). 


be done by him]. For his [Sros's] splendour and fortune 




i i 


. . . > (here repeat 3-4). 




.11 

i ; v Karda 13 


Karda 13 




! ; Av. 33 sraosam asim huraoSsm V9r30rajan9m fradat.gaeQam 


Av. 33 We worship Sraosa, accompanied by rewards, fair of 




i;l p ... .yazamaide ( = 2, 1st phrase)^ 


form, victorious, furthering the world, .. .( = 2, 1st 




! j : iSatca ainiSatca iSatca 


phrase), here and elsewhere 1 and here (again), all over 




If vlsp^mca aipi imam z^m 


this earth, we worship all the triumphs of Sraosa, 




1 1' vlspa sraosahe asyehe 


accompanied by rewards, the brave, who has the Sacred 




p taxmahe tanum^Grahe 


Word for body, the brave, the valiant, the warrior 




jjh; taxmahe ham . varaitivato 
h bazus.aojanho raGaesta 


endowed with strength of arm, 2 the striker of the evil 




heads of the demons, who wins triumphs, the trium- 




II ij ■ kamsrsco . jano daevanqm 


phant, the righteous, who wins triumphs, and also the 




I |j ; vanato vanaitis vanaitivato asaono 


Triumphing Superiority, both that of Sraosa, accom- 




I] j vanato vanaitis vanaintlmca uparatatem 


panied by rewards, and that of the Yazata Arsti. 3 




If! : yazamaide 






s|j y^mca sraosahe asyehe 
1 '. y^mca arstois yazatahe. 










j .;' Phi. 33 Srosahlay I hurust I perozgar ( = 2, 1st phrase), ke 


Phi. 33 We worship righteous Sros, the well-grown, the victo- 




|l ; edar-iz ud an-edar-iz ud ani-z gyag pad harwisp zamlg 


rious,. . .( = 2, 1st phrase), whom we worship here and 




! ud pad harwisp zaman Srosahlay I taglg I tan-framan I 


also not here and also elsewhere > all over the earth and 




i tagig I ham-*mardabuk I baza-oz \ artestar [ku frahixt] I y ' 


at all times, righteous Sros, the vigorous, whose body is 




|| kamal-zadar I dewan I wanldar pad wanisn, 5y ke 


the command, the vigorous, the valiant, 4 who has the 




J|i ! wanldar I ahlawan oy ke wanldar pad wanisn ud 


warrior's strength of arm [i.e. he is (well-) trained], the 




; ■;■ wanidarih-iz \ pad abar-rawisnih yazem ke-z Srosahlay 


striker of the evil heads of the demons, triumphant with 




i>\ ud ke-z Astad yazd. 

i i 


1 triumphs, who is the triumphant one of the righteous, 

who is triumphant with triumphs, and also the triumph 
through superiority, of both righteous Sros and the 




- i «. 

ID ■ .1; "jM 


Yazad Astad. 



1 p 
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^^^^^^^^^^^^^^^^^^^^^^^^^^^H * : 


Av. 34 

i ; 

I'; 


vispa nmana sraoso.pata yazamaide yef|haSa 

sraoso asyo fryd friQo paiti.zanto naca 

asava frayo.humato frayo.huxto frayo.hvarsto. 

ahe ray a tasca yazamaide ( = 3-4). 

ya0a ahu vairyo a6a ratus asatclt haca (du bar). ! 


Av. 34 


We worship all the houses protected by Sraosa, where 1 
Sraosa, accompanied by rewards, is (held) dear, beloved 
and made welcome, and also the righteous man, whose 
good thoughts exceed (his evil ones), whose good words 
exceed (his evil ones), whose good deeds exceed (his evil 


i 
i 

1 ! 


;: 






ones). For his splendour and fortune {here repeat 3- 

4).y.a.v.{2), 




Phi, 34 


harwisp man I Sros-panag yazem [ke-san nekih ray Sros 


Phi. 34 


we worship all the houses guarded by Sros [because of 


1 




panagih kuned] ke Srosahlay dost ud franaft padlrend 




whose goodness Sros protects them], which receive 2 Sros 


1 ■ 


1 j ! 


ud mard-iz I ahlaw I freh-humat l freh-huxt I freh- 




(as one who is) beloved and cherished, 3 and also the 


1 


! 1 i 

i r 


huwarst, pad han I 6y ray ud xwarrah (= 3-4), 




righteous man, whose good thoughts exceed (his evil 
ones), whose good words exceed (his evil ones), whose 


1 '[ 


; 


\ 




good deeds exceed (his evil ones). For his [Sros's] 


1 
1 


■ i 






splendour and fortune {here repeat 3-4), I 


1 
1 


Yast 11, Text 


i 


Yast 11, 


Translation 


1 i 


Si" 

\V Karda 1 




Karda 1 




^^^^^■l 


■ I 


sraossm asim huraoSsm vsraGrajansm fradat . gaetbm 
asavanam asahe ratum yazamaide. ngmd vohu namo 
vahist9m zaraGustra gaeOabyo. 


Av. 1 


We worship Sraosa, accompanied by rewards, fair of 
form, victorious, furthering the world, righteous, master 
of righteousness. Prayer is good, prayer is best, Zara- 


■ 
I 


:j 






thustra, foT the world. 1 


]| Phi. 1 


Srosahlay I hurust I *perozgar I fradadar t gehan I ahlaw 


Phi. 1 


We worship righteous 2 Sros, the well-grown, the victo- 


!|i| : 


I ahlaylh rad yazem. niyayisn i weh ud niyayisn I pahlom 




rious, 3 furthering the world, the righteous, the master of 


1 ! 


<l ■ 


Zardust 6 gehan guft ested [den]. 




righteousness. The good prayer, the best prayer has been 
spoken to the world by Zarathustra [the religion]. 


^^^H 


h Av - 2 

i 

|l 
■1 

1 j 

'J 

I 

1 


tat drvato drvat^m *urva05 . paiti . darasta tat drvato 
drvatyasca asi [usi] karona gava dvarsGra zafara 
darazvan pairi.urvaestam yat nsmo vohu aSavIm 
atbaessm naire ham . varaitis drujo *vara0ma.dar3sta. 


Av. 2 


That is the best repeller 1 of the wicked ones* friendship 
for the wicked one; 2 that is the best crusher 1 of the evil 
eyes, [ears], 3 evil ears, hands, legs (and) mouth of the 
male and female wicked one, which are bound with 
fetters; 4 that, viz. good prayer, non-deceiving, 5 causing 
no harm. 6 Nairya Ham.vareti 7 has the best resistance 8 
against the Drug. i 


^^^^^^^H 


Phi. 2 


han druwandan be az druwandan dostlh dared [ka ek 
abag did ewkardag ne bawend a pad rah I oy] ud han 
druwandan be (*az) druwandan a-san as ud 6s ud 
*wkklkrn ud gaw ud dwarisn ud zafar ud han i druzan ] ' 


Phi. 2 


That keeps 9 the wicked ones away from friendship for 
the wicked ones [when they are not united with each 
other, it is because of that 10 ], 11 and that (keeps) the 
wicked ones away from 12 the wicked; it turns away 13 


^^^^^^^^^H> 




uzwan be *wardened ke niyayisn I weh I + adawag [adui\ I 

■';1 




their 14 evil eyes, intelligence, evil ears(?), 15 hands, 

i 
i 

i 
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Av. 3 



Phi. 3 



Av. 4 



Phi 4 




THI-: HYMNS TOSRAOSA 

abes. han I mardan ham-*mardabukih han i druz-wardlh 
dastardom. 



sraoso asyo drryum Oratotamo ho varaBraja drujsm 
jaynisto. na asava afri.vacastamd ho vgraOra varaGra- 
vastamo. maOro sponto mainyavim drujarn nizbairisto 
ahuno vairyo vacam varaGraj^stomo arsuxoo vaxs yahi 
vsraOraj^stgmo daena mazdayasnis vlspaesu vanhusu 
vlspaesuca aso . ciGraesu haiOya . datama a9a datom 
zaraGustri. 



Srosahlay driyosan srayisndom han pad perozgarlh druz 
zadardom, mard I ahlaw afrfn gowisndom han pad 
perozgarlh perozgardom, mansarspand han I menog druz 
be-burdardom, ahunawar az gowisnan perozgardom han 
rast-gowisn andar hanjamanan perozgardom, den i 
mazdesn harwisp wehlh ud harwisp ahlaylh-abadih 
askarag-dadardom edon dad I Zardust. 



yasca zaraGustra imat uxfom vaco fravaocat na va nairi 
va asa.sara mananha asa.sara vacanha asa.sara 
syaoQna maso va apo maso va Gwaeso xsapo va taGraya 
aipi . dvanaraya. apam va *navyanam paiti psrstus paGam 
va paiti vlcarona naram va asaon^m hanjamanais 
drvatam va daevayasnanam handvaranais. 



ke-z Zardust en saxwan-gowisnlh fraz gowad nar ayab 
narlg [en kardag] pad ahlayih-salar menisnlh ud pad 
ahlayih-salar gowisnlh ud pad ahlayih-salar kunisnih, 
pad han I meh ab ayab pad meh blm ayab pad sab I 
tarig ka abar abr ayab ab I *naydag abar widarag ayab 
pad han I rahan <pad> jud-rawisnlh (*ayab) pad 



Av. 3 



Phi, 3 



Av. 4 



Phi. 4 
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abodes and mouths, and the tongues of the demons: 
good, non-deceiving 16 [non-deceiving] 17 prayer, causing 
no harm; manly valour has greatest power to avert the 
Druz. 

Sraosa, accompanied by rewards, is the best protector of 
the pious; 1 he, the victorious one, is the best smiter of 
the Drug. The righteous man is the best speaker of words 
of blessing; 2 he has the greatest power to repel 3 by 
resistance. 3 The bounteous Sacred Word is what best 
removes 4 the spiritual 5 Drug. The Ahuna vairya prayer is 
the most victorious of words. The rightly spoken word is 
most victorious at the request. 6 The Mazdayasnian 
Religion is what accomplishes most among all the good 
and among all whose origin is righteousness, and so (is) 
the Zarathustrian law. 

To righteous Sros is the best protection for the poor; he 
is, victoriously, the greatest smiter of the Druz. To the 
righteous man is the best speaking of blessings; he 
is most victorious with victoriousness. The bounteous 
Sacred Word is the best remover of the spiritual Druz. 
The Ahunawar prayer is the most victorious of words 
and that truthful utterance 7 is most victorious in the 
assemblies- The Mazdayasnian Religion is the best 
revealer of all goodness and all prosperity arising from 
righteousness, 8 and so is Zarathustra's law. 

And the one, man or woman, Zarathustra, who will 
pronounce this spoken word 1 with thoughts linked with 
righteousness, 2 with words linked with righteousness, 
with deeds linked with righteousness, on 3 a great 4 water, 
or in a great danger, or in a dark, misty night, or on a 
bridge 5 over unfordable 6 waters, or on the bifurcation 
of roads, or at the assemblies of righteous men, or at the 
gatherings of wicked demon-worshippers, 

And the one, man or woman, Zarathustra, who will 
pronounce this utterance 7 [this section] with thoughts 
governed 8 by righteousness, with speech governed by 
righteousness, with deeds governed by righteousness, on 
a great water, or in great fear, or in a dark night when 
there are clouds overhead, 9 or on a passage over 



fi 

t li : i 



62 



Av. 5 



Phi. 5 



Av. 6 



Phi. 6 



Av. 7 
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mardan ahlawan hamrasisnlh ayab pad han I druwandan 
dewesnan hamdwarisnih. 



kahmi kahmicit va aipyan^m kahmi kahmicit va 
araGyanam Owaeso biwiva noit dim yava aif^he ay^n noit 
aii]ha xsapo drva zareto zaranumano zazarano asibya 
ava.spasticina aoi *ava.spasnoit noit ga5ahe vazd. 
vaGwyehe tbaeso frasticina frasnuyat. 

kadar-iz-e pad kadar-iz-e abar arah kadar-iz-e pad 
kadar-iz-e adadestan ka-z sahm ud ka-z bim ne oy 
hagriz ne andar han roz ud ne andar han sab druwand I 
azardar I azar-menisn a-s azared a-s pad harw d5 as 
pasbanenisn pasbanened ne gadag I ramag-*wanldar 
[rawenldar] pad bes fraz ham-pursaglh pad ham-pursisn. 



imatca zaraOustra <imat> uxfom vaco *framruyat yat 
ajasat *kar3sa.sca *ga5o.tisca Maewica handramana. aat 
drvatajn daevayasnanajn yatusca yatumatam pairikasca 
pairikavat^m tbaeso fratarssan fradvara_n> nyancd daevo 
nyanco daevayaz5 zafars *aoi.gaurvayqn iGa rarssyanto. 



en-iz Zardust saxwan-gowisnlh fraz gow [en kardag], ka 
rase 6 *kilisyag ayab o gadagestan ayab 6 han I freftaran 
hamdwarisnlh, eg druwand dewesn ud jadug mard ud 
zan ud parlg mard ud zan pad bes fraz tarsend ud fraz 
dwarend; *nihanened dew *nihanened dewezag u-san 
zafar be glred [az winah] u-san edon res-isan resed. 



yaQaca pasus.haurvanho aetat sraossm aslm pairj. 
baramaide yim asavanam varaOrajansm aetat sraosam 



Av. 5 



PhL5 



Av. 6 



Phi. 6 



Av. 7 
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unfordable waters, or on the bifurcation of roads, 10 or 
in the assembly of righteous men, or at the gathering of 
wicked demon-worshippers, 

or in any undertaking 1 whatever, or in any trial 
whatever, when in fear of danger, not at any time, 
neither on this day nor in this night, would the wicked 
one, angry, in anger, angered, 2 look at 3 him at all 4 with 
his evil eyes, nor would the hostility of the cattle-rustling 
thief attain to him at all. 4 

whoever, on any impassable road 5 whatever, whoever 
(suffering) any injustice whatever, when (in) terror 
and when (in) fear, never, neither on that day nor in 
that night, will the wicked one, the tormentor, whose 
thoughts are bent on torture, torment him, or watch him 
at all with his two evil eyes; (neither he) nor the thief 6 
who destroys 7 the herds [who drives (them) away] in 
harmful consultation, in consultation. 8 

And this 1 spoken word, o Zarathustra, may one pro- 
nounce 2 when he comes upon highway robbers, 3 
thieves, 3 or a deceiving 3 gathering. Then the hostility of 
the wicked demon-worshippers, 4 the sorcerers 5 among 
those who practise sorcery and the witches among those 
who practise witchcraft, will be frightened (and) flee. 6 
Abased 7 (are) the demons; abased (are) the demon- 
worshippers; they 8 will shut* 3 their mouths, and also the 
apostates. 

And pronounce, Zarathustra, this 1 utterance [this sec- 
tion] when you come upon a Christian, 10 or upon a den 
of thieves, or a gathering of deceivers; then the un- 
righteous demon-worshippers, the male and female 
sorcerers and the male and female witches are frightened 
and distressed, 11 and rush away. It makes the demons 
disappear; 12 it makes the demon-worshippers disappear; 
it takes their mouths away [from sin] and thus inflicts 
wounds upon them. 

And like shepherd's dogs, 1 so we circumambulate 2 
Sraosa, accompanied by rewards, the righteous, the 
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J 

asim fra . yazamaide yim asavanam varaOrajanam huma- 
taisca hiixtaisca hvarstaisca. 
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victorious. So we loudly worship Sraosa, accompanied 
by rewards, the righteous, the victorious, with good 
thoughts, good words and good deeds. 




1 1 : Phi 7 


ciy5n pasushorwan [az duz ud gurg], edon Srosahlay be 


Phi. 7 


As a shepherd's dog [(protects) 3 from the thief and the 




l !■. 


barem ke ahlaw perozgar. edon Srosahlay fraz yazem ke 




wolf], thus we observe the worship 4 of righteous Sros, 




ahlaw perozgar pad humat ud huxt ud huwarst 




the righteous, the victorious. Thus we loudly worship 




\, [ :[ 






righteous Sros, the righteous, the victorious, with good 










thoughts, good speech, and good deeds. 




| ' 8-9 


= y.57.3-4. 


8-9 


= Y. 57.34. 




ij.i 




Karda 2 






ll'i ■ 10-13 


= y.57.15-18. 


10-13 


= 7.57. 15-18. 




Mi', 

j J Karda 3 

1:1 :.f Av. 14 




Karda 3 






yaOa ahu vairyo. sraossm asim yazamaide (=/, 


Av. 14 


y.a.v. We worship Sraosa, accompanied by rewards, 




! 'k ■ 


first phrase), 




...( = /, first phrase), who watches over the truces and 




j'i 

V II 1' ' 


yo axstisca urvaitisca 




treaties 1 between the Drug and the Most Bounteous 




drujo spasyo spanistahe 




(Spirit). The 2 Amasa Spsntas came down to the earth of 




1 ' ! 


avain amasa spanta 




seven continents. Who (is) the teacher of religion; to him 




H 


aoi haptd . karsvairim zajn 




righteous Ahura Mazda taught the religion. For his 




If 


yo daeno.diso *daenaya. 




splendour and fortune (here repeat Y.57.3-4). 




ahmai daenajn daesayat 








ii : !'| 


ahuro mazda asava. 








M i' 


ahe raya tasca yazamaide (— Y. 57 3-4). 








i 1 Phi. 14 


Srosahlay yazem (= /, first phrase), ke 


Phi. 14 


We worship righteous Sros ( — ], first 




1! 


pad astih [abag daman] ud dostlh han I druz pas- 




phrase), who in peace [with 3 the creations] and friend- 




i 


banenisn pasbanened. ud ayend Amahraspandan abar o 




ship watches (carefully 4 ) over the Druz. The Amahras- 




haft-kiswar zamig pad den-nimudarlh 6 denlgan ciyon- 




pandan come down to the earth of seven continents, to 




| ; 1 


*isan den nimud Ohrmazd I ahlaw [ka-s 6 Zardust den 




reveal 5 the religion to those devoted to the religion, as 




: 1 


nimtid, Amahraspandan be o getig mad hend; ka-z 5 




the righteous Ohrmazd revealed the religion to them 6 




; 
I ' : [ 


awesan mazdesn a-z oh ayend]. pad han I 6y ray ud 
xwarrah.... ( = PhI.Y.57J-4). 


1 


[when he revealed the religion to Zarathustra, the 
Amahraspandan came to the material world; and when 
(he shows it) to them, the Mazda-worshippers, then they 
will come thus, too]. For his [Sros's] splendour and 
fortune (here repeat Phi Y.57.3-4). 




! Karda 4 




Karda 4 






\l\' AV ' 15 
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yaGa ahu vairyo, sraossm asim yazamaide {=/» 

first phrase), yim daGat ahuro mazda asava aesmahe 


Av. 15 

i 

i 


y.a.v. We worship Sraosa, accompanied by rewards, 
....(=/, first phrase), whom righteous Ahura Mazda 
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! xrvl.draos hamaestargm. axstlm ham.vaintlm yazamai- 


created as an opponent of Aesma with the bloody club. 




.1: de paratasca mrvayisca hamaestara, 


We worship Truce and 1 Reconciliation, 2 the opponents 
of Strife 3 and Violence; 3 




} j ; Phi 15 Srosahlay yazem (=/, first phrase), ke~s , j 


Phi. 15 We worship righteous Sros ( = 1, first 




■ dad Ohrmazd i ahlaw Xesm I xurdrus hamestar, astih ud 


phrase), whom Ohrmazd, the righteous, created as an 




if. amawandih yazem I wad-xwah ud + nakklra hamestar, 1 


opponent of Xesm with the bloody club. We worship 
Peace and Strength, the opponents of the ill-wisher 4 and 
of the repudiator; 4 




j Av. 16 haxaya sraosahe asyehe, haxaya rasnaos razistahe, 


Av. 16 the two friends of Sraosa, accompanied by rewards, the .... 




i | haxaya miOrahe vouru . gaoyaoitois, haxaya vatahe 


two friends of Rasnu the very just/ the two friends of 




If: : asaono, haxaya daenaya vanhuya mazdayasnois, haxaya 


Mithra of wide cattle-pastures, 2 the two friends of Vata 




jjj:' arstato fradat.gaeOaya varsdat.gaeGaya savo.gaeOaya, 


the righteous, the two friends of the good Mazda- ■-'' 




ii 1 haxaya asois vanhuya, haxaya cistdis vanhuya, haxaya 


worshipping religion, the two friends of Arstat, 3 who 




|| razistaya cistaya. 


furthers the world, who promotes the world, who bene- 




f.!i 
It" 


fits the world, the two friends of good Asi, the two 
friends of good Cisti, the two friends of Cista the very 
straight, 1 




Pm ■ 

| [; Phi. 16 hambrad I Srosahlay, hambrad I Rasn I razistag, 


Phi. 16 the brothers of righteous Sros, the brothers of Rasn the 




, | hambrad I Mihr I fraxgdyot, hambrad I Wad I ahlaw, 


very just, 4 the brothers of Mihr of wide pastures, the 




| hambrad I den I weh I mazdesnan, hambrad I AStad i 


brothers of righteous Wad, the brothers of the good 




| fradadar I gehan I walisn-dadar I gehan i sud-dastar I 


religion of the Mazda-worshippers, the brothers of 




!'■ gehan, hambrad I Arsiswang I weh, hambrad I fraza- 


Astad, who furthers the world, who promotes the world, 




i nagih I weh, hambrad I razistag frazanag. 


who benefits 5 the world, the brothers of good Arsis- 




It 


wang, the brothers of good wisdom, 6 the brothers of the 






very just wise one, 7 




| Av. 17 haxaya vlspaesam yazatan^m, haxaya maj3rahe spon- 


Av. 17 the two friends of all the Yazatas, the two friends of the 




f tahe, haxaya datahe vldaevahe, haxaya darayaya upay- 


bounteous Sacred Word, the two friends of the law that 




| | anaya, haxaya amasanam spantanam, haxaya ahmaksm 


rejects the demons, 1 the two friends of the long tradi- 




I saosyantam yat bipaitistanam asaonam, haxaya vispaya 


tion, the two friends of the Amssa Spsntas, the two 




1 ] . asaono stois, ahe raya tasca yazamaide ( = 


friends of ourselves, the saosyants* the two-footed, the 




j'l' Y.57.3-4). 


righteous, the two friends of all the righteous existence. 
For his splendour and fortune (here repeat Y.57.3-4). 




|| phi. 17 hambrad I harwispin yazdan, hambrad I mansarspand, 


PhL 17 the brothers of all the Yazads, the brothers of the 




I : hambrad I dad I jud-dew, hambrad I darg abar-rawismh, 


bounteous Sacred Word, the brothers of the law against 




I hambrad I Amahraspandan, hambrad i amah ke 


the demons, the brothers of the long 3 tradition, the 




1 1 sudomand i do-padistan I ahlaw, hambrad I *harwisp 


brothers of the Amahraspandan, the brothers of our- 




|| han I ahlawan sti. pad ban I 6y ray ud xwarrah 


i selves, the beneficial ones, the two-legged, the righteous, 




11 ■: (= Phl.Y.573-4). 

: I 

«■ ■ ■ i tail 


the brothers of all 4 the existence of the righteous. For 
! his [Sros's] splendour (here repeat Phi. Y.57.3-4) 





■ ■■ ^B 
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| !. tordo 5 ,! 


Karda 5 




! Av. 18 yaGa ahu vairyo. sraossm aslm yazamaide ( = 7, \ 


Av. 18 y.a.v. We worship Sraosa., accompanied by rewards, .... 




i / first phrase), paoirlmca upsmamca maSamsmca fratem- i 


( = /, first phrase), the first, 1 the last, the middle (one) 




J ! smca paoiryaca yasna upamaca mafomaca fratamaca. ' j 


and the foremost, 2 with the first, the last, the middle and 




1- ■ '■ 


the foremost act of worship. 




1 if ■ 
J | Phi. 18 ... .Srosahlay yazem ( = 7, first phrase), ke pad han 


Phi. 18 We worship righteous Sros (— /, first phrase), 




j i ; I fradom [Yast ! Nawar], pad han I abardom [Wisparad], 


who is worshipped in the first [the M?ww-ceremony 3 ], 4 




| pad han I mayanag [Hadoxt I Ek-H6mast], pad han I 


in the higher 5 one [the Vispered] and in the intermediate 




li frazdom [Dwazdah-Homast a-z oh yazisn], pad han I 


one [the Hadoxt i Ek~Homast% in the supreme one [the 




1 1; " fradom yazisn, pad han I abardom, pad han i mayanag, 


Dwazdah-Homast 1 - — thus he is to be worshipped], in the 




|| : pad han I frazdom yazend. 

1 ■ 


first, the higher, the intermediate and the supreme act of 
worship. 




j| Av.19 vispa sraosahe asyehe j 


Av. 19 We worship all the triumphs of Sraosa, accompanied by 




|| i taxmahe tanum^Grahe 


rewards, the brave, who has the Sacred Word for body, 




HI ■ taxmahe yazamaide (- Y.57.33, last part). 

Rl-Ei 


the brave (= Y.57.33, last part) 




llti ' 

II Av. 20 vispa nmana sraoso.pata yazamaide frayo. 


Av. 20 We worship all the houses protected by Sraosa 




Ith hvarsto(= Y.57J4 \ first part). 

1 L I t |; , 


whose deeds exceed (his evil ones) (= Y.57.34, first part). 




J||; Av. 21 kahrpsm sraosahe asyehe yazamaide, kahrpam rasnaos 


Av. 21 We worship the body of Sraosa, accompanied by 




|;|' razistahe yazamaide. k^hrpom miGrahe vouru.gaoyaoi- 


rewards. We worship the body of Rasnu the very just. 




| , tois yazamaide. kahrpam vatahe asaono yazamaide. 


We worship the body of Mithra of wide cattle-pastures. 




:| kshrpam daenaya vanhuya mazdayasnois yazamaide. 


We worship the body of Vata the righteous. We worship 




■ ji ' kshrpam arstato fradat.gaeBaya varadat.gaeGaya savo. 


the body of the good Mazda-worshipping religion. We 




| gaeGaya yazamaide. kahrpam asois vanhuya yazamaide. 


worship the body of Arstat, who furthers the world, who 




[ I ! kahrpgm cistois vanhuya yazamaide. kshrpom razistaya 


promotes the world, who benefits the world. We worship 




1 cistaya yazamaide. 

! r - 


the body of good Asi. We worship the body of good 




Phi. 21 kirb I Srosahlay yazem. kirb I Rasn I razistag yazem. 


Cisti. We worship the body of Cista the very straight. 




Phi. 21 We worship the body of righteous Sros. We worship the 




: ; kirb I Mihr I fraxgoyot yazem, kirb I Wad I ahlaw 


body of Rasn the very just. We worship the body of 




1 : 1 yazem. kirb I den I weh I mazdesnan yazem. kirb I Astad 


Mihr of wide pastures. We worship the body of 




j ; I fradadar I gehan i wali§n-dadar I gehan I siid-dastar I 


righteous Wad. We worship the body of the good 




I gehan yazem. kirb I Arsiswang I weh yazem. kirb I 


religion of the Mazda-worshippers. We worship the 




1 , ; *frazanaglh I weh yazem. kirb I razistag frazanag yazem. 

1 : '■ 


body of Astad, who furthers the world, who promotes 
the world, who benefits the world. We worship the body 
of good Arsiswang. We worship the body of good 




i 


wisdom. 1 We worship the body of the very just wise one. 




Av. 22 kahrpam vlspaesam yazatanajn yazamaide. kahrpsm 


Av. 22 We worship the body of all the Yazatas. We worship the 




II i maGrahe spsntahe yazamaide. kahrpsm datahe vidae- 

i 

1 ' M 
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body of the bounteous Sacred Word. We worship the 
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Yasna 56, Text 
Av. 1 



Phi. 1 



Av. 2 
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va he yazamaide. kahrpsm darayaya upayanaya yazamai- 
de. kahrpom amasanam spsntanam yazamaide. kahrpgm 
ahmaksm saosyantqm yat bipaitistanam asaonam yaza- 
maide. kshrpam vlspaya asaono stois yazamaide. ahe 
raya tasca yazamaide (= Y. 57. 3-4). 

kirb I harwispln yazdan yazem. kirb I mansarspand 
yazem. kirb T dad \ jud-dew yazem. kirb I darg abar- 
rawisnih yazem. kirb I Amahraspandan yazem. kirb T 
amah ke sudomand l do-padistan I ahlaw yazem. kirb I 
harwisp han I ahlawan sti yazem. pad han I 6y ray ud 
xwarrah. . . . (= Phl.Y.573-4). 



ssraoso i5a astu ahurahe mazda yasnai ssvistahe asaono 
ys.na isto hyat paourvlm tat ustamsmclt. avaOat i8a 
ssraoso astu ahurahe mazda yasnai savistahe asaono 
ya.na isto. 



niyoxsisn edar *e ast Ohrmazd 6 yazisn [ku yazisn edon 
bawad I Ohrmazd gos darad], sud-xwastar han ahlaw 
[Ohrmazd] ke amah xwastar [I nekih], ciyon fradom 
[menisnlg andar 6 en yazisn estad hem] edon abdom-iz 
[edon menisnlg a-s sar be kunem]. edar edon niyoxsisn 
*e ast Ohrmazd yazisn I sudemand I ahlaw ke amah 
xwastar [I nekih]. 



ssraoso iSa astu apam variuhlnam yasnai asaunamca 
fravaSibyo ya.n5 ista urvoibyo hyat paourvlm tat 
ustsmsmclt. ava9at i8a ssraoso astu apajn vanuhlnam 
yasnai asaunarnca fravasibyo ya.no ista urvoibyo. 



% 



PhL 22 



\ ASNA M- / I 

body of the law that rejects the demons. We worship the 
body of the long tradition. We worship the body of the 
Amasa Spsntas. We worship the body of ourselves, the 
saosyants, the two-footed, the righteous. We worship the 
body of all the righteous existence. For his splendour 
and fortune (here repeat Y. 57. 3-4). 

We worship the body of all the Yazads. We worship the 
body of the bounteous Sacred Word. We worship the 
body of the law against the demons. We worship the 
body of the long tradition. We worship the body of the 
Amahraspandan. We worship the body of ourselves, the 
beneficial ones, the two-legged, the righteous. We 
worship the body of all the existence of the righteous. 

For his [Sros's] splendour {here repeat Phl.Y.57,3- 

4)- 



Yasna 56, Translation 



Av. 1 



Phi. 



Av. 2 



May Hearkening 1 be here 2 for the worship of Lord 
Wisdom, the very strong, the righteous, who is wor- 
shipped by us, 3 both in the beginning and at the end. 
Thus may Hearkening be here for the worship of Lord 
Wisdom, the very strong, the righteous, who is wor- 
shipped by us. 

May 4 there be hearkening here for the worship of 
Ohrmazd [i.e. may the worship be such to which 
Ohrmazd will lend his ear], 5 (Ohrmazd), desirous of 
promoting benefit, 6 the righteous, who is a wisher [of 
goodness] for us, 7 as in the beginning [we have begun 8 
this worship thoughtfully], thus also at the end [we shall 
complete 9 it thoughtfully]. So may there be hearkening 
here for 10 the worship of Ohrmazd, who possesses 
benefit, the righteous, who is a wisher [of goodness] for 
us. 

May Hearkening be here for the worship of the good 
Waters 1 and (the worship) for the fravasis 2 of the 
righteous, who are worshipped by our 3 souls' 1 , both in 
the beginning and at the end. Thus may Hearkening be 
here for the worship of the good Waters and (that) for 
the fravasis of the righteous, who are worshipped by our 
souls. 
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j [ 1 Phi. 2 niyoxsisn edar *e ast aban wehan yazisn ud ahlaw 


Phi, 2 May there be hearkening here for the worship of the 




J : j frawahr ke amah xwastar hend 6 ruwan [nekih], ciyon 


good Waters and of the righteous fravasis, who are 




! j; fradom edon abdom [ciyon fradom andar estad hem 


wishers for [the goodness of] our souls; as in the 




j! .;.. abdom sar be kunem]. niyoxsisn edar *e *ast aban 


beginning, thus at the end [as we have begun it at first, 




f ; wehan yazisn ud ahlaw frawahr ke amah xwastar hend 6 

\ It ■ ' 


so we shall complete it at the end]. May there be 5 




ft ruwan [nekih]. 


hearkening here for the worship of the good Waters and 




of the righteous fravasis, who are wishers for [the 




!!: 


goodness] of our souls. 




it! ! 

|j; ■; Av. 3 ssraoso i8a astu apam vaiiuhln^m yasnai var|hus 


Av. 3 May Hearkening, the good, be here for the worship of 




! ; var|iihin$m amgsanamca spsntanam huxsaGran^m hufian- 


the good Waters and for the good male and female 




| ;':; ham vohunamca var|huyasca asois yasnai ya.na araeca 


Bounteous Immortals, 1 of good reign, benign — and for 




e| ■■ ■} srsnavataeca asaqhaxs. saraosasca i5a astu apam var|u- 
! ; : hinam yasnai var|hus asiva hyat paourvlm tat ustemam- 


the worship of the good Reward 2 that 2 has been 




granted 3 to us and that will be granted to us, companion 




■' cit. 


of Righteousness. 4 And may Hearkening, the good, 
possessing rewards, 5 be here for the worship of the good 
Waters, both in the beginning and at the end. 




I ! Phi. 3 niyoxsisn edar *e ast aban wehan 6 yazisn ud ke weh nar 


Phi. 3 May there be hearkening here for the worship of the 




il E j ud ke weh madag hend ud ke Amahraspandan i 


good Waters and of (those) who are the good male and 




j . huxwadayan I hudagan I weh hend, ud pad han I weh 


female beings, 6 who are the Amahraspandan, of good 




j ' j tarsagahlh yazisn ke amah kardar hem [yazisn ku-man 


reign, the benign, the good — and for the worship with 




J j tuwan bawad kardan pad tarsagahlh] ; ka oh kunem a- 


good reverence, 7 whose performers we are [an act of 




j : ! man pad ahlaylh arzanig [pad mizd], niyoxsisn edon *e 


worship which may it be possible for us to perform with 




| : j ast aban wehan yazisn I pad han I weh tarsagahlh, ciyon 


reverence]; when we perform it thus, it is worthy of 




j \ fradom edon abdom [ciyon-is fradom andar estad hem 


righteousness for us [i.e. of reward]. Thus may there be 




j J j\ abdom sar be kunem]. 


hearkening for the worship of the good Waters, with 






good reverence, as in the beginning, thus at the end [as 




a 1 i 
t \ ■ 


we have begun it at first, so we shall complete it at the 




[I 


end]. 




1; ; Av. 4 avaOat ifia saraoso astu apam vanuhinajn yasnai var|hus 


Av. 4 Thus may Hearkening, the good, (= Y.56.3) 




I 1 ]"; van.uhlnam amasanamca spantanam huxsaGranajn hu- 


for the worship of the good Waters. 




11$ 5an.hajn vohunajnca var|huyasca asois yasnai ya.na 






J j araeca araiavataeca asanhaxs. ssraosasca i&a astu apajn 


r 




| : var|uhinam yasnai vaqhus asiva. 






| : ' Phi. 4 edon edar niyoxsisn edar e ast aban wehan yazisn ud ke 


Phi. 4 Thus may there be hearkening here (= Phi. Y. 56. 




[ 'weh nar ud weh madag hend ke Amahraspandan I 


3) with good reverence. 


^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^H 


|| huxwadayan I hudagan I weh hend, ud pad han I weh 






I tarsagahlh yazisn ke amah kardar hem [yazisn ku-man 






II tuwan bawad kardan pad tarsagahlh]; ka oh kunem a- 






|| man pad ahlaylh arzanig [pad mizd]. niyoxsisn edon e 






HI ast aban wehan yazisn I pad han I weh tarsagahlh. 
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1 1 


} Av. 5 


yaGa ahu vairyo a9a ratus asatcit haca (c/Aar bar), asom Av. 5 y.tf.v. 4; a.t>. 3; We worship Sraosa, accompanied by 
vohu vahistam astl (si bar), sraossm asim hurao&m rewards, fair of form, victorious, furthering the world, 
varstirajan^m fradat , gaeGam asavanam asahe ratum ; righteous, master of righteousness. At whose-of-the- 

yazamaide. yef|he hat^m tasca yazamaide {— beings (here repeat Y.57.4, last part). 

Y.S7A 9 last part). ' 
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[In his commentary, ihe first number indicates the verse (either the Av. or the Phi. version) which 
the note refers to; the last number corresponds with (hat found in the translation.] 

1. 1 Most modern scholars (Nyberg, Re/ t 66; Gershevitch, AHM t 194; Hoffmann, 
Aufsatze, 498 n. 9; Kellens, Noms-rac, 36 n, 1 ; Narten, AmSp, 31) are agreed in 
taking aSya- as a derivative of asi- t rather than asa- (so Bartholomae, AirWb, 
264). Whereas Nyberg and Gershevitch associate the word primarily with the 
divinity Asi, Hoffmann, Kellens and Narten— white recognizing that the epithet 
owes its origin largely to Sraosa's connection with Asi (cf. X.43. 12)— prefer a 
translation "von Belohnungen begleitet". In view of the close association 
between divinities and abstract concepts in the Gathas, such an interpretation 
seems justifiable. Arguments against a translation "friend of Asi' 1 are, first, that 
no other instances appear to be attested in Avestan where an association 
between divinities of more or less equal position in the pantheon is expressed 
through a denominative adjective and, secondly, that the Pahlavi commentators 
apparently did not associate the adjective with the divinity (cf. below, n. I. 8 ). 

1. 2 For this interpretation of Av. tanu.mqOra- see Gershevitch, ARM, 180-1; cf. 
below, n. I.*. 

1. 3 For a discussion of the etymology of darsi- see with references Dehghan SrYt 
55. 

1. 4 On the meaning of dhuirya-, opinions differ. Geiger (AmSp, 212 n. 12) argues 
that, as an epithet of Sraosa (and also in Yt. 13.99,106, where this adjective, 
together with iaxma-, icmu.mqdra- and darsi. dru-, is given to Vistaspa and 
Karsna respectively, probably as a borrowing from Sraosa)— it should be 
understood as "belonging to Ahura Mazda", but that, as an attribute of the 
Amssa Spsntas (Yt. 13.82), it may well mean "belonging to the Ahuras". In 
Benveniste's opinion (Vrtra, 41 with n. I), the adjective has no connection with 
Ahura Mazda, but means "lordly" ("seigneurial") and denotes vigour and 
authority. 

1. 5 On the spelling haca, as opposed to haca in the Ahuna vairya prayer itself 
(y.27.23) see Geldner, Avesta I, 3, K.0.3, n. I. 
On asavan- "righteous", see below, n. 2A 

On the exchange of baj see Darmesteter, ZAv.l, 163-4; Boyce-Kotwal, BSOAS 
XXXIV, 1971, 59-60. 

The epithet ahlay "righteous", renders Av. asya-; the epithet has apparently 
become more or less absorbed into the name (on such absorptions, see Bailey, 
ZorProb, 68; cf. the ManMP. jrwi7?r>, the proper name of the 'Column of 
Glory'). The Pazand and NP. rendering Sros i aso (cf. e.g. SrW.O, q.v.) 
indicates that this process of absorption was never completed, and that the 
adjective continued to be regarded to some extent as an independent epithet, 
whose meaning was apparently felt to coincide with that of ahlaw "righteous" 
(Paz. aso). The glossj&rsag&h "devout, reverent", is regularly used to render the 
Av. common noun asi- "recompense" (cf. Dhabhar, PhlYV, gloss., 94) but not, 
normally, the name of the Yazata A§i (cf. AirWb, 243). It seems unlikely, 
therefore, that the commentators associated Av. asya- directly with Asi. 
This translation of Phi. tan-framdn is based on the meaning of Av. term. 
mqdra- (see above, n. I. 2 ), of which it was evidently the mechanical rendering: 



L 6 
I. 7 



2. 3 



Phi. tan represents Av. tamt~ 9 Phi. framan regularly renders Av. mq$ra- 
(cf. AirWbt 1 179; Dhabhar, PklYV, gloss., 80), and the compound is built in the 
same unusual way: just as one might have expected *mq&raJanu- in Avestan 
(cf. Duchesne-Guillemin, Composes, 155; but see Gershevitch, loc. cit.), so one 
would also expect the first member of a Phi. compound to qualify the second. 
It is noteworthy that the Phi. translation of this characteristic epithet of 
Sraosa with its gloss ku tan pad framan I yazdan dared "that is: he keeps his 
body at the command of the Yazatas," removes the meaning from the sphere of 
prayer, and brings it into that of obedience. 

The Av. epithet broidro.taezdm "sharp at the cutting edge" (cf. JJenning, 
UnyalaMemVol, 43), is used of Sraosa's snaiOis- in Y. 51.31. The word also 
appears in citation in Phi. Vend. 18.14; see further next note. 

On the gloss pad Arzah ud Sawah, compare Phl.Y.3.20: srosahlay 

xwaday [f pad Arzah ud Sawah], and G5tf.XXV1.55 (BTA, 220): u-s xwaddyih 
id ku pad Arzah ud Sawah framadar "and his (i.e. Sros's) sovereignty is this that 
he is commander in Arzah and Sawah" (see also Ch. Ill, pp. 109-10). In 

Phl.VendABA4 (ed. Jamasp, 570), the phrase sros, skaft-zen is continued, 

in Av. script: baroiOro .taezim x v td frasusaiti sraosa asyo. Darmesteter (ZAv III, 
51) connects b( a JroiSro. taezim with K57.31 (cf. n. l. i0 ), and argues that 
frasusaiti sraoso asyo was originally a separate citation from a lost Av. text. He 
reconstructs the whole phrase as follows: "le pieux Sraosha s'avancant en 
souverain sur Arezahi et Savahi". 

The word is written 'plyk'nyh, with a variant w'plyk'nyh (cf. Dhabhar, PhIYV t 
gloss., 85). In Visp.SA, 11.20, Av. frasasti- is rendered pi*c w'ptynk'nyh, which 
Dhabhar (op, cit., 86) plausibly emends to pr'c 'plynk'nyh (fraz dfrmagdmh). 
Bartholomae (AirWb, 1001) and Dhalla (Nyaishes, 36) read ^piyk'nyh as 
dfrinagdnih without comment. That 'plyk'nyh and 'p/ynk'nyh represent the same 
word, with loss, in the first instance, of the tf-stroke, is proved by the heading of 
the Phi. version of Afr.2 (Dhabhar, ZXA, 147): *plyk*r\' pMtyk'n' bwn y whereas 
the other Afrmagdns have a heading 'plynk'n' . . . .bwn. Phi. afrinagdn is well 
attested, while a reading *afr\gdnih as suggested by Dhabhar (PhlYV, gloss,, 
85), seems doubtful on etymological grounds. 

On vzraOrdgan- "victorious" see Geiger, AmSp, 80; Benveniste, Vrtra, I9ff. ; 

Gershevitch, AHM, 158. 

On the semantic development of gaeda- "living beings, world" see Lommel, 

RelZar, 103-4. 

"Righteousness" is an approximate translation of Av. asa-, whose original 

meaning may well have been "truth" (cf. the opposition with drug- "lie, 

deceit"). On the impossibility of rendering the concept accurately by one single 

word in another language see, however, Kuiper, /// 5, 1961, 41-2; Boyce, Hist I, 

27. On Asajasa- in Zoroastrianism and the distinction between the divinity Asa 

and the principle asa-, see Boyce, op. cit., 212-3. 

On the form barasman as an abl. sing, see Jackson, AvGram, 90; Geldner, 

Metrik, 18 n. 1. 

On mazdd- as a stem in long a, see S. Konow, "Medha and Mazda", 

JhdCornmVoU 1937, 217ff.; Kuiper, "Avestan Mazda-", IIJ I, 1957, 86-94; 

Humbach, "Ahura Mazda und die Daevas", WZKSOA I, 1957, 81-94; Thieme 

in Zarathusira, (ed. Schlerath), 406 ff. 

The form daman (here and K9.15) has been variously explained by scholars. 
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Hiibschmann (SbbayrAk 1872, 664), J. Schmidt {Pluralbildungen, 101), Geldner 
(Metrik, 22) and Schwyzer (IF Al, 1929, 260) regard it as a genitive plural. 
Bartholomae (AirWb, 734 ff.) takes it as a genitive singular. Seller (Retativsatz, 
145) explains the form as an accusative plural, functioning as an accusative of 
relation. Humbach (KZ 77, 1961, 110) convincingly explains ddmqn, together 
with forms like ayqn (7.57.31), as a gen. sing., in which -qn represents Ilr. *-ans t 
Ir. *-#>?/?, cf. Gath. -§ng. 

On grammatical aspecLs of this dvandva see Schmidt, op. cit., 79-80, Wacker- 
nagel-Debrunner, AiGram, Nachtr. II. 1, 46. There has been some discussion 
about the identity of Payu and ©worastar. Spiegel (CommAv II, 427) suggests 
that payu 6wor3stara, "the Protector and the Fashioner", may refer to Ahura 
Mazda and the Amasa Spantas. Hiibschmann (op. cit., 664-5) argues that 
Spanta Mainyu and Anra Mainyu were meant. Darmesteter (ZAv I, 360 n, 5) 
and Bartholomae (AirWb, 889) identify the twin beings with Mithra and Ahura 
Mazda respectively, Wackernagel (AfGram I, 230, §202c; 270, §234b; II. 2, 671, 
§4980) and Leumann ("Der Indoiranische Bildnergott Twarstar", AsStud I-IV, 
1954, 79 ff.) established the etymological identily of A v. Oworsstar- with the 
name of the Indian fashioner-god Tvastar. From this, Leumann (loc. cit.) 
postulated the existence of an Indo-Iranian god *Twastar, whom Zarathustra 
has renamed Gaus Tasan. Gershevitch (AHM, 54 ff.) accepts this identification, 
which had already been suggested by Bartholomae (ArForsch III, 25-30), and 
further argues that Gaus Tasan is Spanta Mainyu. He accepts Darmesteler's 
argument that the word payu- represents Mithra, and therefore takes payu. 
Qworz&ara to refer to Mithra and Spanta Mainyu. Boyce (Hist 1, 81-2) agrees 
that dwordsiar-, in the Gathas, denotes Ggus Tasan, but rejects Gershevitch's 
indentification of the latter with Spsnta Mainyu. She further remarks that 
outside the Gathas (here and YA2.2), the word Qworastar- appears to be used of 
Ahura Mazda himself. In a written communication, Professor Boyce informs 
me that she now prefers an interpretation of these words as referring to Mithra 
the protector and *Vouruna Apam Napat the creator (cf. Hist I, 52). 

Whatever the identifications of these divinities in Zoroastrianism, originally 
Lhey appear to have been concerned with protecting and fashioning (as opposed 
to 'creating', cf, next note) the creatures of the material world. These functions 
may explain their connection with Sraosa, who "protects and guards Mazda's 
creations" (K57.L6; cf. also Ch. V, p. 166). 

On the difficulties involved in explaining the form Bwwdsatd (morphologically a 
3 du. ind, pres. act.) as a past tense see Dehghan, op. cit., 57. There is no logical 
reason, however, why the simple interpretation of the form as a present tense 
should be impossible. The Indian Tvastar is explicitly said to fashion children in 
the mother's womb (cf. Bartholomae, ArForsch III, 27-8; Leumann, op. cit., 
83), and the fashioning of individual creatures, as opposed to the creation of the 
species etc., could well be described as a continuous process. 
Lit. "upon spreading out of the barsom". 

On this gloss, which indicates that the Phi. commentators took the dvandva 
payu. Swords tar a to refer to Mithra alone, see Darmesteter, op. cit., 360 n. 5; 
Gershevitch, AHM, 54 ff. 

On rayi- "riches, high position", see Bailey, ZorProb, XXIII. In the present 

context, the traditional translation "splendour" seems apt. 

For a discussion of the concept x w ardnah-, Phi. xwarrah, see Bailey, op. cit., 



XVI ff., 1-77; Boyce, Hist I, 66-8 with nn. 294, 295, 296. For further references 
see Dehghan, op. cit., 58. 

3. 3 On ama- and varaQrayria- see Benveniste, Vrtra, 22-3. On ama- see also 
Hoffmann, Aufsatze I, 304-5. 

3. 4 On zaoOra- 'libation, offering" see Boyce, JRAS 1966, 105; Hist I, 149. 

3. 5 On the triad Sraosa-Asi-Nairyo.san.ha see Gershevitch, AHM, 194. 

3. 6 On grammatical and etymological aspects of the name Nairyo.sar|ha see 
Duchesne-Guillemin, Composes^ 138-9; R. Schmitl, Dichtung, 99 ff. For a recent 
translation of the name see Bailey, MifhStud I (ed. Hinnells), 4 with n. 10 ("the 
announcer on behalf of the skilled ones (men)"). 

3. 7 The Yasna MSS. have pad ban i awesan [LHfn*] yastdnh. Most JWLMSS, have 
pad han i oy yazdan [LH yzd'n*] yastarih (Dhabhar, ZXA, 1 12, 349) which, in 
view of Av. ahe yasna yazatanam^ is obviously the correct version. 

3. 8 Cf. K56.1 (q.v.): niyoxsisn edar *e ast Ohrmazd yazistt, "May there be 
hearkening here for the worship of Ohrmazd." In spite of the gloss there: kit 
yazisn edon bawad i Ohrmazd gos darad, "May the act of worship be such to 
which Ohrmazd will lend his ear" (on which see further y.56 n. I. 5 ), it seems 
probable that niyoxsisn and niyoxsisnomand refer to men's hearkening to the 
divine command, i.e. to the obedient frame of mind with which they celebrate 
the act of worship. 

3. 9 On dastwar, see below, n. 24. s , and Ch. Ill, p. 1 20 Ff . Dehghan, (op. cit., 27, 58), 
on the basis of the XA. tradition, reads pad den dastwar. 

3. 10 Most Yasna MSS. have the spelling 'iyswngc, M. has *hiy$wngc. On the various 
spellings of Asi's name in Phi. see Bailey, op. cit., 3 ff . 

4. 1 On apandOmd as a part. perf. med. from the root ap- "to reach, attain" see 
Geldner, Studien, 79. 

4. 2 On the gen. asahe with apanotsmo see Geldner, loc. cit. ; Schwyzer, ZII 7, 1929, 
97; Dehghan, op. cit., 58-9. 

4 3 On the meaning of the yer\he hatqm prayer, opinions differ. For a recent 
discussion, with references, see Boyce, Hist I, 262-3 with nn. 51-2, whose 
translation, based on Henning's interpretation of y.51.22 (apud Boyce, BSOAS 
XXXII, 1969, 18-9), I have adopted here. 

4.* Phi. az. The glossators apparently took az ahlayih abardom to mean "superior 
to righteousness", which is unlikely (cf. also the following az ahlayih mardar- 
dom, where az seems to have the same meaning as in the present instance). 

4. s Most Yasna MSS. have kardan [krttt\> M and most XA, MSS. (see Dhabhar, 
ZXA, Hawan Gah 10, pp. 48, 313-4) have kard ested[krt' YK'YMWNyt], which 
yields better sense in the context. 

4. 6 This gloss seems to explain the phrase az ahlayih madardom "the mosL advanced 
as regards righteousness", by alluding to Ohrmazd's pes-xradih "prescience" 
(cf. Av. paras. xratu-, AirWb, 856). 

4. 7 On the Zand see Boyce, "Middle Persian literature", HdbOr 1.4.2, 1968, 33-38. 

6* For this interpretation of Oryaxstisca etc. see Dehghan, op. cit., 60. 

6. 2 Dehghan's rejection (loc. cit.) of Bartholomae's emendation {IF 2, 1900, 1 13) to 
*a .maidyoi ,pai lis tana-, on the grounds that the latter does not account for the 
locative maiSyoi, seems justified. His own explanation of maidyoi .paitistanasca 
as "welche in den Zwischenraum (Schritt) der Beine passen" is, however, hardly 
convincing. Apart from the fact that, in later texts at least, Avestan regularly 
uses gama- for "pace" as a measure of distance (cf. Bth., AirWb, 522), in all 
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other attested compounds (see AirWb, 1117-9) maiSyoi appears to refer to a 
fixed point in Lime or space, rather than to distance or length of time. A simpler 
explanation would be that the twigs were cut off "at (the height of) the middle 
of the leg". 

6. 3 The MSS. have wcsn'. With Mills {ZDMG 60, 1906, 76) and Dhabhar (PhlYV, 
gloss., 204), I read wezisn "selection". Hubschmann (SbbayrAk 1872, 652) reads 
vazeshnu, but translates "das Wahlen" (ibid., 659). 

6.* Hubschmann (op. cit., 659 n. 1) calls this gloss "incomprehensible". I take bud 
ka to mean "there were (times) when", i.e. "sometimes", cf. ast ke "there is 
(one) who". If this is correct, the gloss means that Sros used the different types 
of barsom, as enumerated in this passage, on different occasions. For other 
interpretations see Mills, JRAS 1905, 458 and similarly Dhabhar, RivHor, 327; 
Kanga, PhlVers, 47, 54-5. 



On the name Spitama see Lommel, IF 53, 1935, 170-2, and now Mayrhofer, 
AvNam, 77 (rejected by Schlerath, OLZ 74, 1979, 28 ff.). 

Spiegel (CommAv II, 428) translates afsmanivqn as "as metrical texts"; Haug 
(SbbayrAk 1872, 124, 132) and Bartholomae (AivWb, 103) translate afsman- as 
"verse line". Geldner (VedStud I, 1889, 287; BB 14, 1889, 25-6) challenged this 
view; in his opinion the word meant "measure", (cf. Phi. paymdn\ hence 
"metre, something metrical, strophe" and "standard, norm". Boyce (JRAS 
1966, 108) points out that, in oral composition, it is unlikely that the divisions 
of verses were thought of as Mines', and postulates for ajsman- a meaning "that 
which is joined (to another), part, section". She also quotes (ibid., n, 12) 
Gershevitch's interpretation of the word as 1) "tie, string", and 2) "verse". 
Hoffmann (Aufsatze I, 67) argues that afsmanivqn stands for *afsrna ni-yuvq 
"stringing, tying the verse", from the root yu + ni "to string, tie" (cf. Ved, ni 
yuvati). Despite the frequent references to "tying, joining" in the above 
interpretations, it seems possible that the importance of reciting "in verse-lines, 
in verses" lay in the necessity, in an oral tradition, for reciting the sacred texts 
(and particularly the difficult Gdthas) in such a way that individual lines and 
verses were kept rigorously distinct from each other. 

On the Indo-European background of the compound vacasJasfi- (ivacah- 
+ tas- "to fashion, build") see Darmesteter, Eth II, 116-8; R. Schmitt, 
Dichtung, 14-5. For a different translation of vacastastf- ("prose, prose- 
sentence") see Geldner, op. cit., 287-8. The number of wacast (cf, below, n. 8. 5 ) 
given for each Ha of the Gdthas in SuppiSnS, Ch. 13 (ed. Kotwal, 40 ff-), 
corresponds to the number of 'verses' as known to us. 
Most MSS. have gaiOr (for *gd&r) in Avestan script. 

I follow Mackenzie's transciption wacast (BSOAS XXX, 1967, 21; Diet, 85); 
the word is written variously wcst\ wycst\ and w(y)cdst\ The Bodleian MS. 
Ouseley 125 III, 138b (ed. Sachau in SWAW 76, 1871, 840, /. 14) has a NP. 
version vicast. 

On nerang "formula" see Bailey, BSOAS VII, 1933-5, 276-83. Here, the word 
might also mean "ritual direction or act", cf, Dhabhar, PhlYV, gloss., 187. 
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10. 1 "Pious" is an approximate rendering of Av. driyu-\ the word probably meant 
"the true follower of the creed of the Prophet, the meek and the pious who 
stands firmly on the side of God and makes himself solely dependent on Him" 
(K. Barr, Studia Orientalia loanni Pedersen dicata, Copenhagen, 1953, 21- 
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40); cf. also Sogd. Srywsq- (jwsq~\ zwxsq-, see Gershevitch, GramManSogd, 44, 

§285). Lommel (Pratlddnam, 127-9), translates "refugee". 

For an explanation of Av. dditi- as "stopping, cutting off, see Bailey, ZorProb, 

XV (cf. AirWb, 728). On fvasma- "glow", see Gershevitch, AHM, 233. For a 

different interpretation of the word ("visible appearance") see Bailey, op. cit. 

XIV-XV. 

On the gen. hu (< *huuz < *hui*drjh (GAv. x v §ng) < Ilr. *suudns) see 

Hoffmann, Aufsatze II, 490-91, and earlier MeiJlet, MSL 9, 1896, 379; JA 1920, 

192. For different explanations of the form see Geldner, Metrik, 18-9; Reichelt, 

AwEl, 31 ; Benveniste, BSL 34, 1933, 22 ff.; Waag, Nir, 120. 

On the formation of sfara&want- see Benveniste, Pratiddnam, 123 ff. 

On vixnlmant- "bloodless" in this context see Benveniste, HenmngMemVol, 39. 

On the religious significance see Ch. IV, p. 144. 

On bdda see Benveniste (EsGramSogd, 174), who identifies A v. bdda with Sogd 

F& P'# "now then (again)" ("tantot. . . .tantot"). This is accepted by 

Gershevitch (AHM, 206-7), who translates "at times". In the present context, a 

translation "then again" seems more suitable than "at times", cf. ManPth. b% 

"again" (Boyce, Word-list, 26). 

Geldner (3Yt 9 91) connects paitt\x v anhayeiti with a postulated Skt. root *svas- t 

and translates "to coerce, force together ('zusammendrangen'), fence in, force". 

Bartholomae (AirWb, 1875) regards paili.x v ah- "to drive back, repel" as a 

cognate of 2 hav- "to spur on". Benveniste (HenmngMemVol, 39 n, 12) identifies 

the verb with Sogd. ptyw'y- "to kill". As the verb here describes a recurrent 

activity, a translation "crushes" seems more apt than "kills". 

For the interpretation of aojd as a nom. sg. of a comparative aojyah- see 

Kellens, Stir 4, 1975, 152 ff., and Dehghan, op. cit. 64. 

Cf. Kellens, op. cit., n. 18. 

5 ham tased lit. "puts together, fashions" (= Av. hqm.tdsti, cf. 7.47.3); see 

further below, n. 10. 13 , and Dehghan, op. cit., 62. 

On Phi. dfiyos "poor" (< Av. driyu-), see Barr, loc. cit. (n. 10, l ). 

ku-sdn dahed: dahed is probably an explanation of 5 ham tased: "he creates 

them". On the other hand, the gloss may also mean "that is, he gives (it, i.e. a 

house) to them". 

The grammatical structure of this sentence is puzzling. I have followed 

Dhabhar's presentation of the text (PhlYV, 242), which is the one given by most 

Yasna MSS. The most important variants are; amahraspanddn for amdwandan 

(K 5 , J z , Mf 4 (with amdwandan on margin), KS (with amdwandan written over 

it)); amdwand andar mandn, (so most XA. MSS., see Dhabhar, ZXA, 113, 350), 

mdndn [mnn] probably being a corruption of man 5 [mV V]). 

The most important divergence from the Av. original is Phi. amdwandan 
andar man (*= Av. amava{ ntndnam). Unless andar is to be taken as a 
postposition, which would be unusual without a preposition preceding the noun 
(for early NP. usage see Lazard, Monuments, 399-402), the object of 6 ham tased 
cannot be man and must therefore be driyosan marddn ud zandn. It seems 
possible that the commentators mistook the Av. genitives driyaosca drfyyasca 
for ace. plurals. The meaning of the Phi. sentence must then be either, lit. "he 
fashions the poor men and women as strong ones in the house", i.e. "he 
transforms them into strong ones", or "he fashions the poor men and women in 
the house of the strong ones". If one accepts the reading amdwand, the sentence 
would mean either "he makes the poor m.a.w. strong", or "he fashions the poor 
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m.a.w., in a strong house". Of these two possible analyses of the phrase, the 
former appears to yield better sense, 

10. l * On the consistent spelling gwhlwn', instead of the expected *whiwn' (= Av, 
vixrumam-) see Bartholomae (AirWb, 539), who transcribes wixrun in spite of 
this spelling. The form may be due to an early sound-change, as e.g. in gwrnn 
from *vimana~. Since gwhlwn(yh) translates such words as Av, xruta-, xrunara- t 
xrunya- and xrura-, Lhe word must mean "bloody" rather than "bloodless" (cf. 
above, n. 10. s ). 

10.*] On bastan "always, frequently, at all times" see Henning TPS 1944, lit; 
^ Gershevitch, ARM, 206-7. 

10. 1G All Yasna MSS. exc. Mf 4 have nihdn dahisn [nyh'n dhsn'] on the translation cf. 
Dhabhar, PhlYV, gloss., 182, In y.34.8, Av. ndidyanhdm is rendered nhdyn 
dhsn' (for *n'ydyn dhsn', which also occurs elsewhere in Phi. books). On this see 
Darmesteter, ZAv I, 253 n. 24; Mills, JRAS 1905, 459 n. 6, and, with references, 
Dhabhar, op, cit.> 173-4. 
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Kellens (Noms-rac, 92-3) connects °3i- in this compound with Ved. dhi 
"religious thought". He prefers this interpretation to Bartholomae's (AirWb, 
961) "von hoher Einsicht", "qui ne se justifie que par le soin que la religion 
indo-iranienne a eu d'insister sur la prestance physique des protagonistes de son 
pantheon et de ses mythes". To this one may object that "Einsicht", i.e. 
"insight, understanding", is hardly a physical quality. Clearly °di~ denotes a 
mental faculty, but whether "thought" or "insight", one can hardly hope to 
ascertain. 

skaft "hard" translates Av. darsita-, cf. Dhabhar, op. cit., 138. abzar "power- 
ful" translates Av, sura- (cf, Dhabhar, op. cit + , 12) and is not to be confused 
with abzar "instrument" (cf. y.57.1). 

On vyaxman- "ceremonial meeting (for the verbal contest)" see Kuiper, "The 
ancient Aryan verbal contest", IIJ 4, I960, 217-81. 

All Yasna MSS. have bdxt abar \bwht QDM]. Hubschmann (SbbayrAk 1872, 
653), reads be abar. Mills (JRAS 1905, 461) reads be d-t abar. Dhabhar (PhlYV, 
243 with n. 3) emends to be andh [BR' TMH] "thither". There appears to be no 
need for emendation, however: perhaps from its legal use in Lhe sense of 
"having won a case", bdxt, originally "saved", acquired a meaning "victorious, 
victor". Here, the word thus renders Av. vavanva, "victorious". For the 
meaning of Phi. bdxt, cf. e.g. Phi YA1.6: ataxs wizdrisn be dahed o pahikardardn 
[kit boxt ud eraxt payddg kwwd\ "Fire will give a decision to the contestants [i.e. 
it will show the victors and the losers]". 

From yunqm aojistam to asistam, cf, Yt. 10.98: yd aojistd yazatanqm etc. 

Against Humbach's explanation (Gathas II, 54) of isa- as deriving from 2 aes- t 

on which Dehghan (op. cit., 66) bases his translation of paitisata, see Insler, 

Gathas, 161. 

"Purposeful" is a tentative translation of pes-kdmag "who has a desire, purpose 

in advance (and acts accordingly)". Mills (JRAS 1905, 460 with n. 3) and 

Dhabhar (PhlYV, gloss., 92) translate "anticipative, expectant". 

abar xwdhed is evidently a literal translation of Av. paiti.is- (cf. AirWb, 30-1), 

On xwdslan "to want, desire", as a rendering of Avestan verbs for "to worship, 

pray (for), desire", see Dhabhar, op.cit., 67. 
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All Yasna MSS. have m*zdsn-yt\ in the XA. tradition a few variants occur, all 
but one of which (MS. E) contain the syllable °yi. As such a syllable has no 
evident function in this context, it seems likely that it is the result of a mistake 
which occurred early in the tradition. 

On ahmat see n. 14. 6 . 

On nmdna-, vis-, zdntu- and dairfhu- see Benveniste, Mages, 6-13; Thieme, MiAr, 
79-80, 

Bartholomae (ArForsch II, 1886, 71-2; IF 3, 1894, 35 with n. 2; GIP 1.1, 155, 
§268.1 1 ; AirWb, 148, 153 n. 4) reads *yeycinti (for *iyeyeinti), which he regards 
as a 3 pi. ind. pres. act. of a pres. stem iyay- t from the root /- "to go". Kellens 
(Noms-rac, 13 n, 1), on the basis of K. Hoffmann's findings, suggests that 
yeye(i)nti (cf. yeyenti in Pt 4 ) may be a 3 pi. subj. perf. act., but remarks that, in 
view of the MSS, tradition, an interpretation of the form as a simple present is 
not excluded. The Persian Vendidad Sada MSS. Jp lf K 4 , and the MSS. H ( , J^, 7 , 
K L l of the independent Indian Yasna Sada tradition, have yeintL In view of the 
relatively rare occurrence of the subj. perf. in Avestan, and of the primary 
ending °mi (as opposed to the 3 pi. subj. perf. act. *yey3ti postulated by 
Hoffmann for y.42.6, apud Kellens, loc. cit.), it seems that the verbal form 
here, whether originally yeinti or yeyeinli, is a 3 pi. ind. pres. act. 
Against Benveniste's translation "abandon" (Don Nat Ny berg, 20-3) for iByejah- 
see Gershevitch, AHM, 178. 

On the translation "inundation" for voiyna- see Geldner, 3Yt, 132; Bartholo- 
mae, AirWb, 1428. Benveniste (BSOS VII, 1933-5, 265-274) postulated for the 
Ilr. root *vaig- a meaning "se deplacer par un mouvement rapide, (se) projeter, 
(s*)epandre", and translated voiyna- as "elancement, fait de se repandre". 
Wikander (Vayu, 141-51) accepted Benveniste*s etymology; he understands 
voiyna- to mean "das Kollektiv von Anhangern Aesma-artiger Kulte". I have 
adopted the translation proposed by Henning (PSOAS XI, 1943-6, 717, n. 184), 
who identified Av. voiyna- with Sogd. wynh "famine". 

In Bartholomae's opinion (AirWb, 9), ahmai means "his (Lat. eius)" here: 
"from his house. . .in whose house". The present passage is, however, the only 
example Bartholomae gives where the pronoun a- has this meaning; his view is 
presumably based on the premise that yerfhe "whose" must have an antecedent 
meaning "his". Compare, however, Yt. 17. 6: hubaoiSis baoSaite nmanam yer/he 
nmdne asis vanuhi sura pa&a nidaOaite "of sweet scents smells the house (of one) 
in whose house good Asi, the powerful, sets her feet", where yeijhe is used 
without antecedent. On the form yeijhe see Hoffmann, Aufsatze II, 649, n, 5. 
The reading nmdnya, which was adopted by Bartholomae (AirWb, 1090-2 with 
nn. 4, 8), is found in all important MSS. (Pt 4 , Mf : , K 5 , Jp,, H,, J 6 , 7 , L lt2 ), 
Geldner's reading nmdnaya is found only in K rt , a sister-MS. of Jp l5 and in the 
unimportant P 6 . But see Humbach, MSS 36, 1977, 49 f. 
In the Phi. translation this stanza is a final clause, which presumably continues 
the sentence beginning with abar xwdhed (K.57.13). 
On Phi. *woig [wwyk] (= Av. voiyna), see Wikander, op. cit,, 143-4, 
Phi. padmfian, "to receive", is used here and in 7.57,34 to render Av. 
paiti.zanta- "made welcome". 

Against Henning's interpretation of kayada- as "magician" (PSOAS IX, 1937- 
9, 91-2) see Dehghan, op. cit., 70-1. 



vl 




" 



i-i 



llfctll 



84 IIII-; HYMNS TO SRAOSA 

15. 2 On the basis of the Phi. translation kastdrdn zandn, and of the apparent parallel 

with K.61.3 (kayadanqmca kayeiS'mqmca, . . .kayadaheca. . .kdidyasca), a 

number of scholars have sought to interpret kdiSyehe as a gen. sg. of a form 

denoting a female counterpart of kayaSa- (so latterly Dehghan, op. cit., 70-1, 

who explains the form as a mistake for a gen. sg. fern. *kdidya, belonging to a 

nominative kayeiSi-). The parallel with y.61.3, and the Phi. translation are 

hardly sufficient, it seems, to warrant so complex an explanation of what 

appears to be a gen. sg. masc. of a ^-derivative of kayaSa- (so already 

Hubschmann, Casuslehre, 269; Geldner, Metrik, 91; Jackson, A v Read, 62; 

Schwyzer, Z1I 7, 1928, 111-3), 

On the use of jantar-, haratar- and aiwydxstar- with a genitive, to indicate a 

function of the divinity rather than a specific event, see Benveniste, Noms 

d'agenl, 25-6. 

On daevaya as a gen. sg. fern, of a substantive daevi- "she-demon" see 

Hoffmann, Aufsdtze I, 202. 

All MSS. have ahum.maranco, which Kellens (Noms-rac, 61) has convincingly 

shown to be a 'pahlavisation' of the original genitive ahum.*mvracd. 

From yd harala to yd vispsm (v. 16) = Yt. 10. 103. 

On the meaning and etymology offravi- see Gershevitch, AHM, 250 ff. 

Phl./raz J, lit. "forth to, up to", translates Av.fravois, which the commentators 

apparently did not understand. The words could be taken to mean that Sros's 

attention (nigah) goes 'forth to' the whole world. 

J Spiegel (KZ 13, 1864, 370) and Jackson (AvRead, 102) analysed zaenaqha as an 
instr. sg. of zaenah- "vigilance". Bartholomae (AirWb, 1650) regarded the form 
as a nom. sg. of an art-stem zaenanhan- (cf. also GIF 1.1, §188a.2); this view was 
generally accepted. O. Fris ("Die Stamme auf -an im Awesta", ArchOr, XXII, 
1954, 38-62) argued that relatively few A/i-stems exist in Avestan. Like Spiegel 
and Jackson, he explained zaenanha here as an instr. sg, of zaenah-. On the 
analogy of x y arananha (Yt.\.\2\ which Fris explains as a nom. sg. of a van-stem 
*x v aranah . van- (with °nha for *n v a, the difference between r\ and rf in Av. script 
being slight), however, zaenanha might also be a nom. sg. of a raw-stem 
* zaenah . van-. 

On the meaning of zaenah- and cognates see F. W. Thomas, JRAS 1946, 11; 
Gershevitch, AHM,2[0, 291. 
16. 2 The MSS. have 'hw*yh (for *hwbyh!) here and in y.62.5 (- Av, ax v afnyqm). 
The only possible reading seems to be axwdbih (so latterly Dehghan, op. cit., 
72). 

17. ' Jackson (AJPhil X, 1889, 86; AvGram, 38) explained husx'afa as a nom. sg. of 
an adjective *husx v afan- "slumbering", from an older *susvapvan(t)-. Bartholo- 
mae {ZDMG 46, 1892, 293-4) explained the form as a nom. sg. of the part. perf. 
act. of x v ap-. In his AvRead (p. 109), Jackson also mentions this possibility, 
Bartholomae later gave up this view and analysed the form as a 3 sg. perf. act, 
of x*ap- (GIP 1.1, 197-8; AirWb, 1862-3), which was generally accepted. On sx v 
for earlier su see Bartholomae, GIP 1.1, 167, and, unconvincingly, Schwyzer, 
ZII 7, 1929, 98. Reichelt {Si Auf, 297) and Szemerenyi (KZ 76, 1960, 64) regard 
°afa as a corruption of°apa. 

17. 2 On pascaeta yal "since, after that" see L.H. Gray, JAOS 21, 1900, 

118-9; 22, 1901, 149. 
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17. 3 On the form daiditam, as a 3 du. imperf. act. see Bartholomae HdbAirDial, 135; 
KZ 28, 1888, 30; GIP 1.1, 66 (§121,2). Against this see Hoffmann (Aufsdtze, II, 
609-10), who regards the form as a 3. du. opt. act. denoting repeated action in 
the past. Against Hoffmann's assertion (ibid.), however, that the creation of 
individual good and evil creatures can be regarded as a repeated action in the 
past, it may be pointed out that no clear instance seems to exist in the A vesta 
where the root da- is used to denote the fashioning of individual members of a 
species, as opposed to the species itself, prototypes etc. (cf. AirWb, 714-5 and 
above, n. 2. e ). 

For this translation and for a recent survey of the various proposed etymologies 
and translations of spmta- see Boyce, Hist I, 196-7 with n. 26. Cf. also 
Mayrhofer, EtWAi II, 208-9; III, 356, 404. 

The discrepancy in case between vispdis and ayqnca xsafnasca (and similar 
constructions, cf. Seiler, Relativsatz, 143 ff.) has been explained in different 
ways. Jackson (AvGram, 90) regards -an as a "general plural case-ending of 
neuter (w)o7?-stems". In Bartholomae's (AirWb, passim) and Reichell's (AwEl, 
223-4) opinion, the instrumental could function either as a subject-case, an 
accusative or a vocative. Schwyzer ("Die sog. missbrauchlichen Instrumental 
im Awesta", IF 47, 1929, 214-71) explains the forms as partitive gen. plurals, 
from older *°aisdm *°andm. Against this theory, see Seiler, op. cit., 145 ff,; T. 
Pobozniak, FolOv VII, 1965, 151. Seller's explanation of the facts (op. cit., 
1 43 ff.) is that the instr. and the norn. ace. neuter can have a similar syntactical 
function, the 'enumerative function' ("Nennfunktion"), so that, syntactically, 
there is no discrepancy. Gershevitch (AHM, 292) regards this type of com- 

bination of instr. and nom. ace. neuter forms as "correct by YAv. 

standards". 

17. 6 On haSa (here with dat. instead of instr.) with verbs of "fighting", see 
Pobozniak, op. cit., 144. 

17. 7 For this translation of Av. mdzainya- and Phi. mdzanig see Henning, "The 
Book of the Giants", PSOAS XI, 1943, p. 54. For a further discussion of the 
forms see Dehghan, op. cit., 74. 

17. 8 In this context, pes must mean "(from then) onwards, thereafter" cf. Dhabhar, 
PhlYV, gloss., 91, 111. For NP. pis "further" see Steingass, Diet, 265. Pes id 
presumably means "from that time onwards, ever since", cf. Mills, JRAS 1905, 
461, n. 1. 

17. 9 Most Yasna MSS. have hayydrih id menogdn dam dad (1), K has hayydrih 
menogdn daman dad. The XA, MSS. MR, U 2 , AK, E, have hayydrih i menogdn 
dam dad (2), U 3 has hayyar i. The XA. MS. Mf 2 has ewbdr id menogdn dam dad 
(3); U I and D have ewbdr i . . . . ; D has hayydrih written over ewbdr; A deletes 
hayydrih and substitutes ewbdr. 

1) hayydrih id menogdn ddm dad would mean "help, since the Spirits created 
creation" or "help, so that the Spirits (could) create creation". The absence of a 
verb or preposition to govern hayydrih j& unusual. Moreover, since the gloss 
differs from the preceding phrase only in that it has hayydrih where the latter 
has pes, one would expect the first word of the gloss to be an explanation or 
qualification of pes. 

2) hayydrih i menogdn dam dad "he gave help to the creation of the Spirits", 
would be grammatically possible; note, however, the dissimilarity of the 
syntactical functions of the words menogdn dam dad in the two phrases. One 
objection against such a gloss is the implication that Sros gives help to the 
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creation of Qannag Mendg y another thai, even if one were to understand 
menogan dam merely as "the creation", it is still difficult to see in what way the 
statement elucidates the preceding sentence. 

3) (tie) ewbar fa menogan dam dad "(not). .. .once since the Spirits 

created creation" is also grammatically correct, the syntactical structure of 
menogan dam dad is identical with that of the preceding phrase, and "(not) 
once" can be regarded as a further qualification of pes. 

It seems probable therefore that, in spite of the fact that the MS. tradition on 
which the reading is based is inferior to that which supports hayydrih, ewbar fa 
menogan dam dad was the original gloss; so also Hiibschmann, SbbayrAk 1872, 
654, and Mills, ZDMG 60, 1906, 79. 

18. 1 The reading frandmaite (so Bih., AirWb, 1041-2 with n. 1), which is based on 
MSS. of the Persian Phl.Y, (Pt d , Mf,), the Indian Phl.Y. (K 5 ) and Pers.Vend. 
Sdda (Jp JS K 4 ) traditions, may well be correct, cf. the 3 pi. ind. ined. namante. 
The Ind.Y.Sada MSS. H l7 J 6)7 , K M , however, have frandmaite (so Gdn.). 

18. 2 On 6waesa[ as an ablative denoting motive or cause see Delbriick, VglGram III, 
217; Reichelt, AwEl, 250, §483. 

18. 3 Jackson (AvRead, 54) regarded anuso a ace. sg. n., used adverbially, of an adj. 
anusah- "unwilling". Bartholomae (AirWb, 129), followed by Brugrnann (1F21, 
1910, 255), more convincingly explained the form as nom. sg. m. of the well- 
attesLed cmusant- "unwilling", used as an adverb; cf. also Duchesne-Guillemin, 
Composes, 115; Dehghan, op. cit., 75. 

15. 4 Caland (IF 31, 1912-3, 105) sought to explain the form famanho as an ablative 
sg. denoting destination. Reichelt (AwEl, 255, §495) hesitatingly suggests the 
existence of a 'genitive of destination', for which he cites one other instance 
(y.65.2): yd vispanqm liairisinqm. . .paema avabaraiti, "welche (zu) den Frauen 
die Milch bringt"); since, in the latter instance, the words vispanqm hairisinqm 
could also be explained as genitives of possession, this remains an unconfirmed 
hypothesis. Schwyzer (ZII 7, 1929, 98), followed by Gray (JAOS 58, 1938, 318 
with n. 20), suggests that the reading tdmat\hd may be due to a defective spelling 
of a loc. pi. tzmdhva (so in Vend. 19.30; cf. Jackson, AvGram, 98, §342; Reichelt, 
AwEl, 187, §355 n. 3). Since dvar- usually goes with an ace, of direction (AirWb, 
765; the only exception being tdmarjho, here and Yt. 9.4), an explanation of the 
form as an irregular ace. pi. n. might perhaps be considered. 

18. 5 Dhabhar (PhlYV, gloss., 37) takes dndmidan to mean, lit. "to bend forward, 
bow, pray'*. Compare, however, Phi. YA6A : 5 kaddr zamig dndmem "to which 
land shall I. . . .", where the verb must mean "turn", rather than "bow, pray"; 
a translation "to turn" also yields good sense in Y.5\. 20: o yazisn andmem "I 
turn to the worship", rather than "I bow, pray to the worship". Cf. also the 
transitive verb andftan (< nam- + d\ pres. stem ManMP. Vm, Phi. dndb-) "to 
turn away (trans.), avert, reject" (see Henning, ZII 9, 1933-4, 190; Ghilain, 
Essai, 73; MacKenzie, Diet, 8), and ManPth. 'brtft, 1) "draw near", 2) "with- 
draw" (Boyce, Word-list t 6). 

18. 6 On be as a postposition, in combination with the preposition az, to translate 
Av. paw see Dhabhar, op, cit., 64. The commentators apparently regarded Lhe 
firs! para as a postposition governed by Owaesat, on the analogy of ahmd{ pard 
m the following line. 
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1 9. 1 This passage probably derives from yr.10.S8; cf. Boyce, Hist I, 161, n. 88. 

19. 2 For an etymology of the word frasmi- and a discussion of earlier views see 
Gershevitch, AHM, 233, whose translation "glowing" I have adopted here, and, 
with references, Dehghan, op, cit,, 75-6. 

19. 3 On Av, zairi- "golden, green" see J, Brough, BSOAS XXXIV, 1971, 349-50. On 
the range of meaning of zairi- and cognate words in other Iranian languages see 
Bailey, "The range of the colour zar- in Khotan Saka texts", MemMenasce, 
371-4. 

19- 4 Note the irregular case-endings of the standard phrase harai 8yd paiti bardzaya 
(here and v. 21; K.10.10; Yt. 10.50,90), where one would expect * harai 8ya paiti 
^bsrazo (cf. haraiOya barazo, K.42.3; Yt. 12.25). As these forms are well attested 
in the MSS. tradition, however, the phrase may already have occurred in this 
form in the parent MS. 

19. 5 ke-s yast Horn must mean "by whom Horn was worshipped, who worshipped 

Hdm", cf. Phi Y. 57.2: ke-s yast Ohrmazd (— Av- yd yazata ahurdm 

mazdqm). The departure from the Av. yim yazata haomo "whom Haoma 

worshipped", is noteworthy; cf. also Mills, JRAS 1905, 462. 

Av, sriro was apparently regarded by the commentators as an adj. qualifying 

xsaOryo. 

Bartholomae (AirWb, 463) and Dhabhar (PhiYW, gloss., 95) read taranag 

[tltik], but see Bartholomae, loc. cit., n. 1. With Hubschmann (SbbaryrAk 1872, 

654) and Mills {ZDMG 60, 1906, 76), 1 transliterate tlwk, cf. NP. row "lender, 

fragile", which, although regarded as a 'doubtful word' by Steingass (Diet, 297), 

is listed in the Loghatndma (T, 634). 

pad bdlist abar buland is translated in the light of the Avestan, although bukmd 

does not, normally, occur as a noun. Since bdlist can mean "summit, top" (cf. 

Dhabhar, op. cit., 61 ; MacKenzie, Diet, 17), a translation "on the summit, the 

high" may also be possible. 

20. 1 Humbach's explanation {Welt der Sloven 5, Wiesbaden 1960, 324; followed by 
Dehghan, op. cit., 77) of papo . vacah- as "whose words are stammered (owing 
to abuse of Haoma)", runs counter to all we know about the importance 
attached in the Indo-Iranian tradition to the proper enunciation of the Sacred 
Word, and is the more unlikely as the word is used of Haoma himself. 

20. 2 In KZ 27, 1885, 251, Geldner proposed an emendation of this phrase to 
* papo. pain. gd "reciting correctly, avoiding errors". In his edition of the Avesta 
he gave the reading pain\gd. vacd. Bartholomae (AirWb, 864) plausibly reads 
*pairi .gd.vaca (so K 5 4 , Mf t ); he postulates an adj. *pairi .gd(y)- "singing all 
round". Instead of Duchesne-Guillemin's {Composes, 199} "qui chante ses 
paroles autour de soi", one should probably understand "who chants his words 
around the object of worship", cf. Lommel, KZ 67, 1942, 8. 

20. 3 Bartholomae (AirWb, 1468) reads vfspd.paisim (so only K 5 ), which he derives 
from a postulated *vispo.pis-. Since J 2 , the sister MS. of K s , has °paesim, it 
seems simpler to regard °paisfm as a scribal error. For an explanation of 
vispo.paesi- as an adjective of colour in °/- see Kellens, Noms-rac, 49-52. 

20. 4 Perhaps this translation of Av. pairi .*gd. vacah- can be explained by assuming 
that (he Phi. commentators associated the syllable gd with Phi. gdh "time", cf. 
the gloss / ban gdh gowed. . . . 

20. s Hiibschmann (SbbayrAk 1872, 661) translates "he gives authority (pddixsdyih) 
to Lhe pre-eminent", disregarding the fact that dad is a past tense and 
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therefore has a passive meaning. Bartholomae (AirWb, 844) also reads 

pddixsdyih be dad. Mills (JRAS 1905, 463 with n. 3) regards be dad as a 

qualification of harwisp-pesid: "the all-adorned [which is given on....]". It 
seems more plausible, however, to translate I padixsay . . . be dad, as "who was 
made sovereign" (cf. Av. paiOimnd, lit. "being master of*). 

21. 1 On vdrsBrayni "victorious" as a description of Sraosa's house, see Benveniste 
(Vrtra, 22), who suggests that this passage is an imitation of 17.5.101, and that 
vandrayni is used here as an equivalent of surzm "strong" in the Ardwisur Ya$t. 
On viSdta- "(firmly) set" see Gershevitch, AHM, 196; Kellens, Noms-mc, 120. 
On x v araoxsn9m as nom. sg. n. of x v araoxsna- t as opposed to Bartholomae's 
x v araoxsan- (AirWb, 1855), see Fris, ArchOr XXII, 1954, 45-6; Gershevitch, 
AHM, 288-9. 

21. 4 Bartholomae (AirWb, 1606) reads stahr.paesarjham (so of the Yasna tradition 
only Pt a , J 7 ), which he explains as ace. sg. masc. (of stdhr .paesah-} instead of 
neuter. The form stahr.paesam, however, is supported by all other important 
Yasna MSS. (J 2 , K 5 , Mf 1} Jp l5 HJ, and is thus probably the original reading 
here. A further reason for accepting this reading is that it would yield an 
octosyllabic line, in a verse which appears to consist entirely of such lines. But 
see Dehghan, op. cit., 79. 

21. 5 On mn(n)drd "(durably) fixed" see Henning, TPS 1954, 175, n. 1 ; MacKenzie, 
Diet, 91. 

21. 6 Bailey {ZorProb, 16) reads wistard pesid "spread. . . . and adorned". Since Phi. 
star-pesid [stl pysyt] renders Av. sidhr .paesa(h)- in 7.9.26, and since the MSS. 
have wstl pysyt, the transcription ud star-pesld is to be preferred. 

21. 7 Bailey (loc. cit.), followed by Gershevitch {AHM, 283), translates az kustagtar 
nemag as "on the sides". In view of the Avestan nistara . naemdt "on the 
outside", and of the antithesis between az andar nemag and az kustagtar nemag, 
it seejns likely that Dhabhar's translation (PhtYV, gloss., 152) "(on the) 
outside" is correct. 

21. 8 Bailey (loc. cit.) has ku az kustag "that is. . . .on the sides"; the MSS. have ku 
az kustag kustag "i.e. on all sides", 

22. L On the notion that the sacred formulas serve Sraosa as a weapon, see further 
Ch. Ill, p. 115, Ch. IV, p. 145, Ch. V, p. 167. On vmQraja and wwBrayni used 
in connection with prayers see Geiger, AmSp, 81-2; Benveniste-Renou, Vrtra, 
22; Humbach, IF 63, 1957-8, 219. Against Geiger's view (ibid.) that the use of 
these adjectives ultimately derived from the role which sacred formulas played 
in the dragon-fight see Benveniste- Renou, op. cit., passim, 

22. 2 On the basis of the Phi. glosses in the Nirangesiart (ed. Sanjana, 143v-144r; cf. 
Darmesteter, ZAv III, 127-8; I, 364 n. 34), and the Vendidad (Ke^.3.31), 
Darmesteter (loc. cit.) took yasno . kdrni- to mean, lit. "performance, con- 
clusion of the sacrifice", and to denote the yeqhe hatqm prayer. 

Bartholomae (AirWb, 1273) argued that yasno refers to the word yesne in the 
y.hdt. prayer, and translated karzti- and °ta- as "solemn recitation", from the 
root 2 kar- (AirWb, 466). He compared yasno. k3r3ti-j°ta- with 1 xsa0ro.k3r3ta- 
"recitation of the third section of the Ahuna vairya prayer" (AirWb, 547). In the 
present stanza, however, Bartholomae's translation "all the recitations of the 
y.hdt." does not seem to fit in well with the context: a number of different 
prayers and liturgical texts are said to serve as a weapon to Sraosa; there is no 
question of several repetitions of the same text. 
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It may be worthwhile, therefore, to re-examine the Phi. passages on which 
Darmesteter and Bartholomae based their views: in the Nirangestan (loc. cit.), 
Av. vispaeibyo yasno .kardtaeibyo is translated pad harwispin yazisn-karddrih 
[pad yer\he hatqm] "at every performance of an act of worship [at the yetjhe 
hatqm]". In the Vendidad (loc. cit.), baevara paiti yasno. karaitinqm is rendered 

pad bewar abar yazisn-karddrih [ciyon ke han and yazisn kuned cand-is yefjhe 

hatqm bewar andar] "(as) with ten thousand performances of acts of worship 

[just as (when) one performs so many acts of worship that ten thousand 

y.hdt. prayers are included therein]". 

In both cases, yasno. kdrdti~l Q ta- is translated yazisn-karddrih ; the words 
yerthe hatqm occur in glosses. They can therefore either be understood as 
synonyms of yasno. kar9ti-j°ta-, or as explanations or qualifications of the 
preceding phrases. If one chooses the latter alternative, one could infer from the 
contexts a meaning "a section of the sacred texts which is concluded by the 
y.hdt. prayer". 

The meaning "section of the Yasna" was postulated for the word by Haug 
(Essays, 190) and Jackson (AvRead, 89); the latter derived torati- from a root 
kar- "to cut" (cf. AirWb, 452-3 s.v. karat-; so also Insler, Language 47, 1971, 
580). Compare, however, Skt. vasat.krti "pronunciation of the word vasal" 
(Monier-Williams, Did, 930), from the root kr-, and perhaps NP. kar da, 
which point to a derivation from l kar- "to do". 

Most of the translations proposed for yasno. kdrati-i°ta- (e.g. "chapters of the 
Yasna", Lommel, Yts, 93; "acts of recitation of the Yasna", Dehghan, op. cit., 
42) suggest that the authors understood the word yasna- here to signify "the rite 
known in later times as the. . .yasna, that is the act of worship" (Boyce, Hist I, 
156). Originally, however, the word meant plainly "worship" (AirWb, 1270-3), 
and could thus presumably be used of any section of the sacred texLs containing 
such expressions as yazamaide "we worship". The word yasno. kmti^ta- may 
therefore denote the recitation of such an "act of worship". To judge from the 
glosses, these were concluded with the recitation of the y.hdt. prayer, and may 
thus have corresponded to our l kardas\ For a different explanation of the word 
see Kellens, Noms-rac, 222. 

This word, which Dhabhar (PhtYV, gloss., 121, 194) transcribes as yast, should 
probably be transliterated ysn\ it only occurs as a variant of ysn'; cf. Dhabhar, 
loc. cit. On / as a corruption of ft, cf. MacKenzie, Diet, XIV. 

On the nom. pi. ending °sa as a result of the contact between Gathic long a and 
s see Kellens, Noms-rac, 312-6. 

On hapto.karsvairi- as a fern, adjective of hap to. karsvan- see Bartholomae, GIP 
1. 1, 108, §207.2; AirWb, 1766; F. Sommer, "Zur Geschichte der griechischen 
Nominalkomposita", SbbayrAk, nF. 27, 1948, 132. 

As Darmesteter (ZAv I, 365, n. 37) has pointed out, this phrase belongs 
syntactically to the sentence ending in gaedqm (v. 24). Westergaard (ZAv, 105) 
and Gray (JAOS 58, 1938, 319) regard it as the first phrase of v. 24. 
Bartholomae (AirWb, 663, 667) and Kellens (op. cit., 312 n. 1) prefer the 
reading daenaya to Geldner's daenaydi. The confusion between the readings in 
°ydi and °yd, appears to go back to the early MS. tradition: the Pers.Phl.Y. 
MSS. Pt 4 , Mf n and the Skt. Y. MS. P u have °ya; the Ind.Phl.Y. MSS. K s , J 2 , 
which go back to the same MS. tradition, have °ydi, as do the MSS. of the 
Pers.Vend.Sdda (Jpi) and the independent Ind.Y.Sada (Ji n J 6 , 7 ). On the syntax 
of daeno.diso * 'daenaya see Kellens, loc. cit. 
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hu-zandih (with £u> written instead of 2, cf. Hubschmann, SbbayrAk 1872, 655 n. 

3) probably means "good knowledge of the Zand". Dhabhar's (PhlYV, gloss., 

55) translation "good wisdom, intelligence, sense" renders Av. haozqOwa- rather 

than Phi. hu-zandih. 

Most Yasna MSS, have amahraspand; K and most XA. MSS. have amahras- 

pandan. The context clearly requires a plural. 

Whereas in the Avestan original Sraosa is called "teacher of religion", the Phi. 

translation attributes this function to the Amahraspand an. 

"who" translates yd in the preceding stanza, cf. n. 23. 5 . 

Bartholomae's reading (AirWb t 450) fracaraite (so Pt 4 , Pers.Phl.Y.) is adopted 

here, as an indicative seems to suit the context better, and as, in the two other 

places where fra.kar- occurs with vasd . xsaOrd (Y .9 M ; 17.10.1 12), medial forms 

are also used. Geldner's reading fracarditi is supported, however, by MSS. K 5 , J 2 

(Ind.Phl.Y.). See also Dehghan, op. cit., 82. 

A similar passage occurs in Yt. 10.92, cf. Gershevitch, AHM, 235-6. 

So Gershevitch, ioc. cit.; cf. also Benveniste, Vrtra, 47. 

frdz rawend continues the sentence beginning with ke pad han i oy in the 

preceding stanza; the subject is amahraspandan, cf. nn. 23. 6 - 7 . 

ke han i oy den renders Av. aya daenaya. Mills' translation {JRAS 1905, 464) 

"the bodily worlds, whose Den" is hardly convincing. In view of the general 

sense of the passage and of the gloss (....deni Sros. . . . ), the antecedent must 

be Srosahlay (v. 23); ke han i oy den, like Av. aya daenaya, is the beginning of a 

new passage. 

The word den, which normally means "religion", must, in this context, denote 

the sphere of activity over which the Yazad presides; cf. the following gloss and 

below, n. 24. 8 . 

On the expression dastwar dastan t "to have a dastwar (i.e. a priest who is in 

authority)" used in connection with Sros see Ch. Ill, pp. 120-3. Dehghan's 

rendering of the passage (op. cit., 82): "Die Religion des den Sros fur 

massgeblich Haltens wird in Bewegung gebracht (und) die (Religion) des Mihr 

nicht Betrugens" fails to take into account the nature of the gloss as an 

explanation of han 1 oy (cf. above, n, 24. 6 ). 

Dhabhar (PhlYV, 245) omits the second Mihr, without reference. The word 

occurs, however, in the Yasna MS. J 2 (MS. J 2 , ed. Mills, 631, 1. 10), one of the 

MSS, which Dhabhar has collated for his text, and in all the XA. MSS. except 

Mf a ; the other Yasna MSS. are not available to me. Both Hubschmann 

(SbbayrAk, 1872, 655) and Mills (ZDMG 60, 1906, 80) include it in their 

presentation of the text. Moreover, a second Mihr appears to be required by the 

context. 

This stanza is identical with Yt. 10.93 (cf. Wikander, Mdnnerbund, 61), except 

for the initial /ra, which does not occur in the Mihr-Yast passage. It is probably 

a repetition of fid in the preceding stanza, cf. Geldner, Metrik, 22; Bartholo- 

mae, AirWb, 886. 

The genitive aheca anhaus yd astvato was explained by Schwyzer as an oblique 

case (ZII 7, 1929, 99-100); it seems more satisfactory to regard it as a gen. 

denoting time (cf, Reichelt, AwEl, 261, §507). 

The MSS. tradition (with the exception of the Skt.Y. MSS. J 4 , K 6 , P It , which 

have drvatibyo, with /) seems to support Geldner's reading drvatbyd. But see 

Dehghan, op. cit., 84. 
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Geldner's reading haeinaeibyo is supported only by MS. Jp,. 

On draoman- "deception" and drdvaya- "to deceive, lead astray", from a root 

*drav- "to lead astray", see M. Schwartz, JRAS 1966, 119-22. 

The gloss "in the fifty-seven years", which also occurs in y.43.3, refers to the 

period from the birth of the Sosyans until Frasegird y the 'Renovation* at the end 

of time, when the last battle will be fought and the dead will be raised, cf. GBd. 

XXXIV. 7, (BTA, 287). On the Tifty-seven years' see Mills, JRAS 1905, 465 

with n. 4; Jackson "The 'Fifty-seven Years' in the Zoroastrian doctrine of the 

Resurrection", JRAS 1928, 1-6; Boyce, Hist I, 291. 

All Yasna MSS. omit a translation of Av. xrunm; the XA. MSS. AK 5 U 2 , MR, 

A, have the hapax *xruwig [nlwyk], 

= Yt. 10.94. 

On zavar- "speed" see Hoffmann, Aufsatze I, 258 ff. 

On pouru .spaxsfi- "much watchfulness" see with references Gershevitch, AHM, 

170. Thieme (BSOAS XXIII, 1960, 272-3) connects Av. pourv with Ved. pants 

"joint", and translates "espying of the joints, vulnerable spots". 

On aurva&a- "enemy" or, used adjectivally, "inimical", see H.P. Schmidt, 

Vrata, 123. 

On the spelling zwh! for zor, see Bartholomae, AirWb, 1689-90; Bailey, 

ZorProb, 91, n. 1. 

Mills {JRAS 1905, 465) translates "with sudden victory of opponents", 

apparently regarding/)^ as a preposition governing wanidanh. Such an analysis 

is neither in accord with the Av. text, where the compound haBra.nivainm is 

object of daya, nor is it necessary. The expression pad dgenen (var. abdg dgenen) 

"in union, together, all at once" occurs a number of times to translate Av. 

haBra (cf. AirWb, 1762-3; Dhabhar, PhlYV, gloss. 28). It seems probable, 

therefore, that pad-dgenen-wdnidarih is a compound rendering Av. haOrd. 

nivditim. 

The Phi. translation has maintained the word-order of the Avestan original. It 

is difficult to assess the syntactical function each of the words was felt to have. 

With Mills (loc. cit), I translate the words as nouns in apposition. 

This passage — from yim to srvaena — also occurs in the Mihr Yast (Yt. 10.68); 
there, the antecedent of yim appears to be vafem "(Mithra's) chariot", cf. 
Gershevitch, AHM, 105. 

Gershevitch's translation of frad?rdsra- "transparent" (op. cit., 218), seems 
plausible. It is, however, only a possibility; a translation which renders dardsva~ 
as "visible" seems to be equally tenable. Fradansra-, which only occurs together 
with raoxsna- "brilliant", may be an elaboration of the latter: "brilliant, clearly 
visible" (cf. Phi. frdz payddg). Since Ahura Mazda's soul (Yt. 13.81) and 
Paradise (Vend.22.\) are described as visible phenomena, an adjective "clearly 
visible, visible afar" does not seem to be an impossible qualification (pace 
Gershevitch, loc, cit.). 

For this translation of mainivasah- cf. Gershevitch, op. cit., 170-1. 
Av. asaya is rendered in Pahlavi as *ne-sayag [nsyk]. The use of ne as a 
privative prefix before a noun is unusual. The reading is supported, however, by 
the gloss ku oy ew sdyag nest "i.e. he has no shadow at all" (XA, MSS. Uj, D) 
and the NP. gloss na-saya "without shadow" (XA. MS. U 3 ). The XA. MS. MR 
has nisdg [ns'k] "bright, splendid", which is attested in Parthian (cf. Henning, 
MirMan III, 59, MacKenzie, Diet, 60). 
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The Yasna MSS. Mf 4) KS and the XA. MSS. U 1)3 , D have zVynpt krt' 
(variants: Y. MSS. K 5 , J 7 : ztys'spt; XA, MSS. MR, A: zVyynpt\ AK, U 2 : 
ztys'spt'; E; zls'spt; Mf 2 : zynptnj. Hiibschmann {SbbayrAk 1872, 656 with n. 

11) reads zaraban patukarta "sind vergoldet"; Barthalomae (AirWb, 796, 

1678) reads zarr . . . . pa/tar/ es/e/; Mills {ZDMG 60, 1906, 81 ; /i?^5 1905, 466 
with n. 4) has zara(n)yan pat'-kart' "gold has been fitted on them"; he further 
suggests the readings zarxaya "gold-bodied", zar-dakya-saz(i)t (= zarr-pak- 
sazld) "gold-adequately-prepared" (without further explanation of the form 
*saz(i)d[sci\ "prepared"), and zarasiifi (= zarr-asuft) "gold-scattered-over". 
The latter reading was followed by Dhabhar (PhlYV, gloss., 113) but in view of 
the meaning of NP. dsuftan "to agitate, disturb", it is unlikely to be correct. 

Since °pt is joined to the preceding characters in the MSS., no verb *ptkrtn' is 
attesLed elsewhere, and a word ziyynpt.ki'rt (cf. 'sym'yynpt.kFn as a variant of 
asemgaran Vsym.kFn] in Phl.Vend.%M y ed. Jamasp, 363) renders Av. zaranyo. 
saepa- in Vend.%,%1, it seems likely that the letters zVy'npt represent one word 
or, probably, compound. How this is to be read remains, however, uncertain. 
Hiibschmann (SbbayrAk 1872, 656, 663), Bartholomae (AirWb, 1557) and 
Dhabhar (TrslZXA, 221) read 'pfkpsk as two separate words: abar kafiag\ 
Darmesteter {ZAv I, 366, n. 48), Mills (ZDMG 60, 1906, 81) and Dhabhar 
(PhlYV, gloss., 11) read abar-kafsag, which Dhabhar translates as "hoof (cf. 
NP. kajs). As the context is obscure, it remains doubtful whether abar is a 
preposition or part of a compound noun here. 

On the use of the dual for Sraosa's four horses, see Bartholomae, AirWb, 342; 
Schwyzer, ZII 7, 1929, 100-102. On the use of the dual for a plurality of things 
which occur in pairs, see further Hoffmann, Aufsatze I, 224 n. 1 1 ; 314 n. 2. 
For the reading hu.paiarstaeibya "well-winged" here (so K s , J 2 , Ind.Phl.Y.\ as 
opposed to Geldner's patarataeibya, see Gershevitch, AHM, 270. 
So Gershevitch, loc. cit., cf. Darmesteter, ZAv I, 366, n. 50. 
The superlative in Q dom must clearly be understood as a comparative here. 
The XA. MSS., except U 1>3 , Mf 2 , D, AK, have a gloss mey "cloud, mist". 
In view of the fact that Phi, tan frequently renders Av. words beginning with 
ast° (cf. Dhabhar, PhlYV, gloss., 98), Mills' assumption (JRAS 1905, 466, n. 5) 
that hu-tan "able-bodied" renders Av. hvastaya "well-shot" (so too Bartholo- 
mae, AirWb, 1852), is probably correct. Hiibschmann (SbbayrAk 1872, 636) 
translates SDYTWNyt as a past participle ("geworfene"), but in view of the 
ending °yt, it must be a 3 sg. pres. wihed, with 6y hu-tan "the able-bodied man" 
as its subject. 

The XA, MSS. U 3 , D, l^ (in margin), add a gloss ku tigr be handdzed tezdom 
az artestar mard "he shoots an arrow faster than a warrior", where the subject 
appears to be Sros himself, rather than his horses. 

On apaya- "to cause to reach, to overtake" see Gershevitch, AHM, 232; Thieme 

MonNyberg III, 344. 

Jackson (AJPhil X, no. 37, 1889, 86) and Bartholomae (GIP U, 78, §141) 

regard a/ante as 3 pi. ind. pres. med. of a present stem afa- t from ap- (with/ < 

*pv); against this see Benveniste (DonNatNyberg, 19), followed by Gershevitch 

(op. cit., 173-4), who derives the form from a passive stem in *ya- from ap- (< 

*dfyantai). 

On vazamna "speeding along" see Thieme, op. cit. s 354, 



29. 4 Thieme (op. cit., 431-8) has convincingly shown that frayataya- must be a 
causative. The meaning he postulates — mainly on the basis on the Indian 
evidence — for the Ilr. root yat- i "to take up a firm position", seems less 
convincing in the Avestan passages where forms from this root occur, such as 
the present stanza, than Benveniste's "to arrive at one's (natural) place" ("La 
racine yah en indo-iranien", Indo-Iramca, 21 ff.)- Moreover, the meanings 
which verbs from this root have in several Mir. and NIr. languages accord well 
with an original meaning "to arrive at one's destination" (cf. Benveniste, art. 
cit.). Benveniste, however, regards frdyataya- as an intransitive verb "they 
arrive at their destination", a view that should be modified in the light of 

Thieme's remarks. Therefore, I take frayatayeinti to mean "they cause to 

arrive", with yim sraosam as its object. 

29. 5 Thieme's explanation (op. cit., 345) of the words vaeibya snaifiizbya as an 
elliptical dual for "Schlagwaffe und Wehr", is no more than a hypothesis. No 
other instances seem to be attested in Avestan of an elliptical dual with uva- 
"both" (cf. AirWb* 399-400). Kellens (MM, ed. U. Bianchi, 703-16) takes 
vaeibya snai&izbya as antecedent of yatcit. . t yatci( t and identifies the 'two 
weapons' with the rising and setting of the sun ("avec ses deux armes, celle qui 
est saisie a Test de la limite (orientale du monde), et celle qui est abattue a 
l'ouest (de la limite occidentale du monde)", op. cit., 709). As the grammar of 
the present passage, when interpreted in this way, is more correct than that of 
Yi. 10. 104, and as Kellens regards this description as fitting for Sraosa, whom he 
calls a "dieu diurne" and a "dieu lumineux", he concludes that K.57 is older 
than the hymn to Mithra, and also that Sraosa and the Waters have served as 
"bridge-heads" for the introduction of Mithra and Anahita into the Zoro- 
astrian pantheon. Against this, it may be pointed out that, far from being a 
"diurnal divinity", Sraosa is lord of the last nightwatch (cf. Ch. Ill, p. 117), that 
his protective powers are said to be exercised especially at night (cf 1^.57.10,16, 
and Ch, III, p, 1 1 5 ff.), and lastly that, whereas Mithra is often depicted as flying 
from one end of the world to the other, Sraosa is characteristically said to come 
towards Wis earth (cf. Ch. V, p. 167 with n, 17). Even if Kellens' grammatical 
analysis of the passage should be correct, therefore, the symbolism he finds 
there can originally have applied only to Mithra. The different levels of 
grammatical accuracy of the two passages may be due to the hazards of a long 
oral tradition. 

29. G This passage — from yalcU onwards — also occurs in Tr.10.104, where it seems to 
fit in better with the context (cf. Lommel, ZU 1, 1922, 202-3, but see previous 
note). For a survey of the various translations of the passage, see Gershevitch, 
op. cit., 251-2. 

29. 7 Cf. Yt. 10. 104, where the subject is probably the miOro.aojah- "the violator of 
the contract" (see Gershevitch, op. cit., 253). But see Kellens, loc. cit., cf. above, 
n. 29. 5 . 

29. e A number of important MSS. (J 2 , H t , Jm ls B 2i 2 ) have handvo. On Hindu- 
"(natural) frontier" see Thieme, HenningMemVol, 447-50. For the interpreta- 
tion of the form as a regular loc. sg. see Dehghan, op. cit., 94-5. 

29. 9 On the reading dgaurvyete "he is caught", as a 3 sg. ind. pres. pass., see Lommel 
ZII I, 1922, 203-4, foil, by Gershevitch, loc. cit., and further Kellens, loc. cit. 

29. 10 On niyne "he is struck down", as a 3 sg. ind. pres. med. with a passive sense, cf. 
mruye "it is spoken", see Lommel, loc. cit.; Gershevitch, loc. cit.; Kellens, loc. 
cit. 

29." The subject of aydbed "he attains, reaches", must be Sros, its object 
awesan harwispin pasth "the rear of all those"; see further next note. 
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paslh "rear" is written BT'XLyh (for *B'TL'XLyh) cf. Dhabhar, ZXA, Introd,, 
25-6; PhlYV, gloss., 60. Dhabhar's emendation (ibid.) to pas-is "from behind 
him or it", does not appear lo yield good sense. 
Hubschmann (SbbayrAk 1872, 663) translates pas kited as "was hinterher- 

geworfen wind"; Mills (JRAS 1905, 467) as "which starts after one". 

Neither of these translations is satisfactory; pas histan means "to leave behind" 
(cf. Macltenzie, Diet, 43, and NP. pas kistan "id.", Loghatnama, P, 357.). 
The whole Phi. translation of this passage differs radically from our inter- 
pretation of the Aveslan. The subject of fraz rased must be 5y stick "his 
weapons"; dy "his" is then explained by the words ke wek Srosahlay "those of 
good righteous Sros". 

The antecedent of ke ud ke-z can either be Srosahlay (so Hiibschmann, 

loc. cit., and Mills, loc. cit.), or dy sneh. Since ke ud ke-z "the one 

that and also the one that", appears to refer to two things or entities 

rather than one (cf. Phl.Y.57.\7: mendgan . . . .ke Spendg Menog ud ke-z 

Gannag\ and since rased, whose subject in the beginning of the passage is sneh, 

is used again in the gloss with ke-z as its subject, 1 take the relative clauses to 

refer to Sros's two weapons. 

As Mills (op. cit., 467 with n, 2) has suggested, ni° in Av. niyne appears to have 

been understood by the translators as a negative prefix, whence tie zoned "it 

does not strike". 

Lit, "and also the one that". If the grammar is correct, this probably refers to 

the first-mentioned weapon. In view of the contrast ne zoned / be zoned it is 

conceivable that ke-z is to be understood as *ka-z ("and also, when it does 

strike,. . . ."), and refers to the last-mentioned weapon. 

On the form barazo* as a nom. sg. m. of b9razant- see Benveniste, Inf, 36. As the 
word seems to describe the divinity's outward appearance here (cf. the following 
barszyasto "high-girded", and the Phi. translation buland pad tan "high in 
stature"), it should probably be translated as "tall"; in less specific contexts 
(e.g. vv. 3, 4), a translation "high" seems preferable. 
So all MSS. For proposed emendations, see Dehghan, op. cit., 97. 

The reading avazaite (so the Pers.Phl.Y, MSS. Pt 4 , Mf,, and the Pers. Vend. 

Sada MSS. K d , Jp^ cf. °zaiti in the Ind.Y.Sada MSS. H l5 J &)7 ) appears to suit 

the context better than the subjunctive form in °zdite/i (so the Ind.PkL K MSS. 

J 2 , K 5 , followed by Geldner). Bartholomae (AirWb, 1389) suggests that avaz 

may be haplography for *avavaz°, 

On broiQro Jaeza- cf. n. I. 10 . 

On the prefix km see Duchesne-Guillemin, Composes, 27, 46, and further 

Gershevitch, AHM, 157, n. 3. 5 . On vaeya-, see Benveniste, BSOAS VII, 1933-5, 

267. 

So Mills (JRAS, 1905, 467), cf. also NP. ta cand bar "how many times" 

(Steingass, Diet, 271); ta seems to render Av. d° in aOritim (cf. AirWb, 302). 

It seems probable that the words burag-tez are to be taken as a compound here, 

with tez instead of the usual lex "sharp-edge", because it renders the Av. form 

taiza- (instead of taeya-, cf. AirWb, 623). So already Bartholomae (AirWb, 

973). Dhabhar (PklYV, gloss , 66) also appears to adopt this view, but reads 

burag i tez in his text. 

The text has *hu-dydxtdr [hw'ywkt'f] "joining, yoking well', which is hardly 
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appropriate as a qualification of a sword. I have adopted Bartholomae's 
emendation (AirWb, 1855) *huwexiar "good to thrust"; cf. also Hubschmann's 

reading (SbbayrAk 1872, 657 with n. 10) hudwextdr "die wohl herab- 

kommt" (ibid., 663), cf. NP. avixtan "to attack, fight" (Wolff, GlFird, 43-4). 

On snaQai, lit. "for the striking", see Benveniste, Inf, 43. 

Geldner (3Yf } 100, 136; Av I, 204) has the reading xrvim.draos (so here only 

J 2 ); against this, see Caland (KZ 31, I892 s 267-8), O. Richter (IF 9, 1898, 205), 

and Bartholomae (AirWb, 540), who read xrvi.draos y which seems to be 

supported by the MSS. tradition. 

The word snyh is to be read here, it seems, as snSh "blow, smiting". 

d-s az-is bawed, lit. "then it will be from him, it", hence "this will be done by 

him, it". The gloss may refer either to Sros himself or to his sword (cf. v. 31). 

Darmesteter (ZAv I, 267 n, 54) explains the form ainiSa[ as a shortening of 
*anyaSa[. This interpretation was rejected by Schwyzer (ZII 7, 1929, 103-11), 
who remarks that a formation "un-here" is unknown in other IE. languages, 
and regards amidol as tne result of arbitrary extension of the use of privative 
an , or as an ad hoc formation. He further points to the similarity between 
idalca ainidaica here, and (i)yadacd anyadacd (i.e. iiadaca anuadaca) in 7.35.2. 
The latter phrase, however, may well represent original *idacd anyadacd (with 
mistaken iiada because of aniiada ), and Darmesteter's view therefore seems 
more probable. 

bdzus.aojanhd can either be taken as a qualification of sraosake or of ra&aestd; 
as the adjective occurs with ra&aeStar- in Y(. 10.25, 1 prefer the latter alternative. 
On the compound bdzus.aojah- see Duchesne-Guillemin, Composes, 15-6; 
Gershevitch, AHM, 181. 

Bartholomae (AirWb, 205) takes arsti- to be synonymous with Arstat. (On the 
meaning of the name of the latter divinity see Gershevitch, op. cit., 286-7). 
Bartholomae's view was rejected by Hertel (Siegesfeuet\ 70), followed by 
Herzfeld (Apl, 286), who explained arstois as a gen. sg. of arsti- "spear, lance". 
If this is correct, yqmco arstois yazafahe means either "and that of the spear of 
the Yazata", or "and that of the Yazata Arsti (= Spear)". An objection to the 
former solution is that Av. yazata-, when following a proper name or noun with 
which it agrees in case, is normally a qualification of that word. HertePs 
argument (loc. cit.) that a spear could well be called yazata- since the Aryans 
thought of all things as persons, is hardly convincing. 

As the suffixes °ti- and °lat- both form feminine abstracts (cf. Jackson, 
AvGram, 220, 232), and as the Yazata Arstat has a connection with Sraosa in 
that both are associated with Mithra and Rasnu (cf. Gershevitch, loc. cit.; 
Boyce, Hist I, 59, 203), there are good grounds for accepting Bartholomae's 
view that Arstat is mentioned here under a slightly different name (cf. also the 
Phi. translation Astad). 
For the reading ham-* marddbuk see Dehghan, op. cit., 100. 

On yerjhdda as an abl. sg. f. with a nom. pi. antecedent cf. Bartholomae, AirWb, 
1212; on the use of the ablative to denote 'the place where* see Caland, KZ 30, 
1892, 296-70; Reichelt, AwEl, 251, §484. Note that the MSS. H^ J 6l7 and others 
of the independent Ind.Y.Sada tradition have yef\hdt here. 
The Yasna MSS. have MKBLWNx 2 (cf. Henning, BSOAS XII, 1947, 58-65). A 
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number of XA. MSS. have padirend [MKBLWNyrtd], which fits in well with the 
syntactical structure of the passage. 
34. 3 For this translation of Phi. frandfi, cf. Dhabhar, PhlYV, gloss., 81: "give, 

profess, . . .gratify". For a possible explanation of franaft as a rendering 

of Av.frWa- see Dehghan, op. cit,, 103. 



Commentary on Ya§t 11 

1. 1 Geldner (Studien, 115), apparently emending gae&abyo to *ga~8abyd, translated 
"Gute Verehrung, beste Verehrung, o Zarathustra, (deinen) Gathas". The 
emendation is not supported, however, either by the MS, tradition or by the 
Phi. translation. 

1. 2 In most XA. MSS., Av. asya- is generally rendered by Phi. 'h/wb\ which 
normally represents aklaw. That r hlwb' should be regarded in these cases as a 
misspelling ofahlay is suggested by a number of variants: so here in MS. J, (ed. 
JamaspAsa-Nawabi, 109, I, 5) 3 hih; elsewhere (Dhabhar, ZXA, 348, n. 21. ] ) 
7>7jf, m, etc. 

1. 3 The two MSS. that have the first sentence (MR, A), both have perozgarih 
[pylwckiyh] "victoriousness" Dhabhar (op. cit., 107, 345), in accordance with 
Phi. Y. 57. 2 and with the general sense of the passage, emends this to perdzgar 
[pylwckf] "the victorious". 

2.' The discrepancy between the case-endings of paiti .davdsta and pairi-urvaestam 
has caused some discussion about the nature of the forms. Geldner (Studien, 
118) regards both words as agent nouns, from dars- 1 and urvaes- respectively. 
For the anomalous ending of pain, urvaes tarn, he compares marato barataca 
(Vend.2.3; on these forms see further Benveniste, Irtf, 34-5). Bartholomae 
(AirWb, 831) emends the first word to *paiti.darista\ he takes both forms as 
superlatives, connecting *paifi.darista with *dar~ "to hold, keep back" (AirWb, 
739 s.v. darista-\ and pairi .urvaestam with a stem * pairi .urvaya-, from 3 var- 
"vertere" (AirWb, 866). The ending of *paiti.darista he explains as nom. sg. 
masc. instead of neuter, Hoffmann (Aufsatze I, 396) analyses pairi. urvaestam as 
nom. sg. n. of a superlative in °sta- from a. root urvi- "to crush" (cf, Skt. vli- "to 
crush" and Av. urvinyant- "zerknickend, zu Fall bringend", AirWb, 1546). H- 
P. Schmidt (Vrata, 123, n. 30) calls Bartholomae's reading * paili. dariSta 
"attractive", but rejects his explanation of pairi. urvaestam as "forced". He 
therefore prefers Geldner's interpretation of the forms as agent nouns, and 
further suggests that one might take paili .darzsta, with Geldner, as an agent 
noun, and pairi. urvaesf am, with Hoffmann, as a superlative, so that no 
grammatical anomaly would exist, 

If one accepts Hoffmann's plausible explanation of pairi .urvaestam as a 
superlative, (paili .)darasta (here and at the end of the stanza) as an agent noun 
would be the sole exception in a series of superlatives functioning as parts of the 

1 In translating paiti .dawsta as "Abwehr", Geldner apparently assumes for Ir. dart- a wider 
meaning than Bartholomae's "to dare" [AirWb, 699): possibly "to dare, be bold, be violent", 
which in the light of Av. darsi- "bold", possibly GAv. dsids- "active attack, act of violence" (so 
AirWb, 743, but see Humbach, Gathas II, 14, foil, by Kellens, Noms-rac, 37), and Skt. dhrs- "be 
strong^ bold" (cf. Monier-Williams, Did, 519), seems possible. 
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predicate in nominal phrases (beginning with vahistam in v. 1 and ending with 
haiOya.daiama at the end of v. 3). Compelling reasons would therefore be 
required to justify the analysis of paid .darasta as anything other than a 
superlative. In view of the anomalous ending of adavim (ace. sg. masc. instead 
of neuter) in the same passage, the ending of the form can hardly be regarded as 
such. It seems preferable, therefore, to regard both forms as superlatives, the 
former with Bartholomae, the latter with Hoffmann. 

The reading aurvaOo, which was adopted by Geldner, is attested in one line only 
of the Indian MSS. tradition (F,, Ej, Ptj) which, according to Hoffmann 
(Aufsatze I, 205), has no special authority in the case of texts such as Yt.W; the 
independent MS. J 10> and P 13 and L i8 , which are influenced by the vulgate 
tradition, have urvaBo. Of the Iranian tradition, the good MS. K 36 , and MS, 
W 1( have urvato. 

Darmesteter (ZAv II, 483) translates drvato and aurva&o as objective 
genitives, drvatqm as a gen. pi. qualifying aurvado. (Bartholomae-) Wolff (Av, 
222) and Lommel (Yts, 89) translate all three forms as objective genitives. 
Against the interpretation of aurvaOo as a gen. sg. see H.-P. Schmidt, op. cit., 
123. Schmidt (ibid.) explains drvato drvatqm as an emphatic expression of the 
type satyasya satyam; he further points out that the Phi. translation dostih 
"friendship" speaks against the reading aurvaOo (from aurvaQa- "enemy, 
inimical"; Phi. transl.: adost; cf. AirWb, 200). He therefore considers the 
readings urvato (loc. sg. of urvaili- "pact") and urvaBo (nom. sg. of urvaBa- 
"friend"); these readings would yield the translations "(das namah,) das die 
Liigner (oder: den Liigner) der Liigner in dem (mit uns geschlossenen) 
(Freundschafts-)Vertrag abwehrt", and "das. . . .als (unser) Freund. . ." 
respectively. 

Gershevitch (JAOS 19, 1959, 199-200) reads urvaBo, and regards *urva65. 
paiti .darasta as a compound "best repeller of friendship" (from urvaBa- 
"friendship", cf. AirWb, 1537), governing the two genitives drvato and drvatqm: 
"the best repeller of the liars' friendship for the liar". This interpretation seems 
to make good sense and corresponds in meaning with the Phi. translation. 
The ahuric word usi does not appear to belong in this series of daevic terms. 
Bartholomae {AirWb, 414 s.v. us-, n. 5), followed by Schmidt (op, cit., 123 with 
n. 31) suggests that it may originally have been a gloss to karana- which was 
inserted in the text. The position of the gloss usi before the word it is intended 
to explain (karana), is probably due to an error in the oral tradition owing to 
the similarity in sound between u$i and asi. The MSS. of the Indian tradition 
proper have usas (F,, PtJ or usasa (E x ), pointing to a tradition where usi had 
come to precede asi. 

The reading darazvqn is uncertain, cf. AirWb, 743. 
On the anomalous ending of adavim see above n, 2, 1 . 

Against Bartholomae's analysis (AirWb, 70) of albaesam as nom./acc, sg. n. of 
an a/z-stem atbaesah-, with transfer to the a-declension, see Hj. Frisk, 
Nomwalb, 59, and Humbach, IF 63, 1958, 215, n. 18, who derive the form from 
an a-stem atbae§a-. 

On the etymology of hqm.varati- see Gershevitch, ABM, 162; on the divinity 
see Boyce> Hist I, 59 with nn. 246-7; 203. 

Darmesteter (loc. cit.) and Lommel (loc. cit.) translate drujd varsQma dardsta as 
"having (it, i.e. prayer) as a cuirass against the Drug". (Bartholomae-)Wolff 
(loc. cit.), largely followed by Schmidt (loc. cit.), translate "Manly H., (acting) 
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as a cuirass, best repels the Drug". Against the translation of vardOman- as 
"cuirass", however, see Schmidt (op. cit,, 123, n. 29) who translates "defence" 
("Wehr"). 

On the analogy of Gershevitch's analysis of *urvaQo .paiti .darzsta, it seems 
possible to take *vard9ma.dardsta as a compound "having best defence", with 
drujo as an objective genitive. 

2. 9 MSS. MR, A, have dared [ YXSNNyt] ; ihe other MSS. have daray [YXSNN-'y] 
"may you keep", which does not yield good sense, 

2. 10 For this translation of pad rdh j oy see Nyberg, ManPhf II, 166; Dhabhar, 
TrslZXA, 198. 

2. ' ' On the explanatory gloss in the margin of MS. D see Schmidt, op. cit., 124 with 
n. 34. 

2. 12 In view of the syntax of this sentence, it seems that an *az is to be restored after 
be (cf. the first be az). 

2. 13 MSS. MR, A, Ul^j, D, E have warded [why t}\ Darmesteter (Eflr II, 334) reads 
gardened i Bariholomae (AirWb t 866 s.v. pairi .urvaesta-) reads wardened. 

If, as seems likely, han is still subject of the verb, a transitive verb (* wardened) 
is required. The reading warded^ however, which would yield a translation: 
"then their evil eyes.... turn away", is not impossible. The only formal 
objection might be that the verb is a 3 sg. instead of pl.> which would be 
unusual (cf. Brunner, SyntWMh\ 184) but possible (cf. Phi. Y. 57. 29: fee oy sneh 
harw do frdz rased). Yet the fact remains that it is doubtful whether the 
translators could have mistaken Av. ta[ for a nom. pi. masc, here. Furthermore, 
if one were to adopt the latter solution, the explanatory phrase ke niyayiSn 
would refer to a word (viz. han) which would have no function in the preceding 
part of the sentence. An emendation to ^wardened is therefore to be preferred. 

2. 14 Reading a-san as (so U s , E lt D 2 ), with Darmesteter (loc. cit.) and Dhabhar (op. 
cit., 198 with n. 3). 

2. 15 The Phi. word rendering Av. karana, which is variously written *kklkrn t *kkfk, 
*kkrn is otherwise unknown. One may assume it to have the same meaning as 
its Avestan counterpart. 

2. 16 On Phi. *adawag "non-deceiving" see Bartholomae, MirMu I, 24 with n. 1. 

2. 17 The gloss aSui is the Pazand rendering of Phi. *adawag Ydwk\ probably added 
here to distinguish the latter from ek [ l ywk*\. 

3. 1 On Av. driyu- "pious" see Y.57 t n. 10. 1 . In Wikander's opinion (Mannerbund, 
54), the expressions driyum Qratotamo and drayo.driyutema (Afr.ZA) are 
variations on the Gathic Qrayoidyai dragum yusmakdm (y.34.5). On Oratar- with 
ace. see Benveniste, Noms d'agent, 20. 

3.* On afrt.vacah- "having words of benediction, malediction" see J. Narten, "Idg. 
'Kinn* und 'Knie* im Avestischen", IF 74, 1969, 48 n. 21; 51 ff. (Exkurs); 
Kellens, Noms-rac, 95-6. 

3* Against Bartholomae's translation (AirWb, 1420) of x vara8m- as 1) "attack", 
2) "victorious attack, victory", Benveniste (Vrtra, 5fT.) argued that vBrzBra-, 
from an IE. base *wer- "fermer par une cloture", basically means "resistance", 
hence "power of resistance", "shield" (cf. Bartholomae's 2 vzr3@ra- "Wehr, 
Schild", AirWb, 1421), and "hostility". 

To this interpretation Gershevitch (AHM, 158-63) objected that, wherever 
the context gives an indication of the meaning of vdraQra-, the word seems to 
denote an active concept. He proposed for the word, which he derives from the 



same base as Lat. valeo, a range of meanings "physical fitness — strength — 
valour", and distinguishes this vardOra- from the first component of vdraBrayna- 
"victoriousness, ability to overcome vdra0ra-\ for which he concedes that 
Benveniste's interpretation and etymology may be correct. 

Gershevitch's etymology, in turn, was criticized by Kuiper (IIJ 5, 1961, 41) 
on the grounds that it does not account for the function of the formative 
morpheme tra- (*tro-). 

This objection, combined with the fact that Gershevitch has to postulate two 
different words vzraSra-, detracts considerably from the plausibility of his 
etymology. Yet his argument that vdraBra- denotes an active concept appears to 
be valid. The question then arises whether Gershevitch's basic assumption — viz, 
that "resistance, warding off" must necessarily have a connotation of passi- 
vity — is correct. It seems entirely possible that speakers of Avestan considered 
defensive actions to be as actively martial as offensive ones. 

3. 4 Against Benveniste's translation (op, cit,, 14) of nizbam- as "qui repousse" see 
Gershevitch, op. cit., 159. 

3. 5 On mainyava- see, with references, Gershevitch, op. cit., 170-1. 

3. 6 On yah- "request (insofar as the word clearly defines an oratorical act)" see J. 
Narten apud Kellens, op. cit., 131; for a recent survey of the various inter- 
pretations of the word see Kellens, op. cit., 130-1. 

3. 7 Phi. hart rast-gowisn apparently refers to the Ahunawar prayer (cf. Dhabhar, 
TrslZXA, 199, n. 3.2); gowisn must therefore mean "utterance" rather than 
the abstract "speech" in this context. 

3. s The rendering ahlayih-abadih for Av. aso.ciOra- is unusual; normally, the word 
appears to be rendered by ahlayih-paydagih "manifestation of righteousness" 
(cf. AirWb, 240; Dhabhar, PhlYV, gloss., 2). 

4. 1 On the expression uxfem vaco "the spoken word" as afigura etymologica see R. 
Schmitt, Dichtung, 265 with n. 1530. 

4. 2 On the uncertainty in determining the stem of asa.sar(a)- see Kellens, Noms- 
rac, 392. 

4. 3 Darmesteter (ZAv II, 483 with n. 13) proposes to delete the second maso va; he 
apparently regards 9wae§6 as a nom. sg. of a present participle, governing maso 
va apo\ "quand il a peur des eaux debordantes". 

Bartholomae (AirWb, 793) derives the form Bwaeso (instead of *9waesaqho) 
from Owaesah- "fear, danger"; he regards the forms apo, Bwaeso and xsapd as 
genitives of time or place (apud Wolff, Av, 222; cf. Reichelt, AwEl, 261, §507). 

Lommel (Yts, 90) translates the forms as causal genitives ("because of a great 
water, or great danger"), a function more properly belonging to the instru- 
mental (cf. Reichelt, op. cit., 236-7, §451). 

Herzfeld's translation (AMI II, 60-1) of Bwaesa- (sic) as "desert" does not 
appear to yield better sense in the present context, or in any of the other places 
where the word occurs (K.57.18, q.v.; Yttli.5, q.v.; 17.13.20). 
4. + On the etymology of Av. mas- "long, great, big" see Kellens, op. cit., 356. 

4. 5 Note the similarity between this passage and K.42.1: apqmca parztus 

yazamaide. padqmca vicararta yazamaide. padqmca hanjamana yazamaide, 
A. 6 MSS. F,, E Xl Pt,, have ndvyanqm, which is probably the correct form (so 
Bartholomae, AirWb, 1064; cf. OInd. navya "navigable", navya f. "navigable 
river", on which see Wackernagel-Debrunner, AiGram U.2, 808, §651 e). 
Elsewhere (e.g. Xf. 10. 14; 13.10), the MS. tradition has navay° t without variants 
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(so here Geldner). The meaning "navigable" was challenged by Herzfeld (op. 
cit., 62 ff.) on the grounds that there are no navigable rivers in the area referred 
to in VendA4A6, where the word occurs. Kent (JAOS 62, 1942, 269 ff.; OPers, 
193 s.v. ndviya-) plausibly suggested a semantic development from "naviga- 
bility" to "impossibility of fording on foot". For different interpretations 

of the word see Henning, BSOAS XII, 1948, 309 ("deep"), and Benveniste, 
Vrtra, 60 with n. 3 ("rushing waters, rapids"), 

4. 7 On saxwan-gowisnih, cf. Dhabhar, TrslZXA, 200, n. 4.2. 

4. 8 On ahldyih-sdldr (= Av. asa.sara) "having righteousness for a leader, governed 

by righteousness" cf. PhLY. 35.8: ahidyih sdldrih ( = Av. asahya 

sairi) "the leadership of righteousness" (cf. Dhabhar, PhlYV, gloss., 2). 

4. 9 "When there are clouds overhead" is a tentative translation; ka abar abr may 
be an attempt to render Av. aipi and dvqnaraya separately. Dhabhar (TrslZXA, 
200) translates "when the clouds are threatening". 

4. 10 Most MSS. have pad han i rahan pad jud-rawisnih, MR and A leave out the 
second pad, which is probably the correct version, cf. Phi K.42.1, where Av. 
pa&qmcd vicarana is rendered han i rahan jud-rawisnih. 

5 A On the form aipyanqm, from aipyaya- with dissimilation of the second °ya, see 
Bartholomae, GIP LI, 184, §306; AirWb, 86. 

5. 2 In Bartholomae's view (AirWb, 1670, n. 2), the interpretation of iaiara.no as a 
perf. part, middle is uncertain. He suggests that the form may belong to an an- 
stem zazaran- 11 Furious" (AirWb, 1687). Against this see O. Fris, ArchOr 22, 
1954, 44-5, 

5. 3 Geldner's reading ava,spasnao[ is not attested. The important Indian MSS. F,, 
E l5 Pt 4 have the apparently obscure avi.spastavaL The good Iranian MS. K J6 
has ava . spasnaor, the old MS. Jm 4 has ava.spasnoil. Bartholomae's *ava. 
spasndh (AirWb, 1614 with n. 5), which corresponds in mood with the 
following verb frasnuydt, may therefore be correct. The translation "would 
look" etc., is adopted here to render the value of the 'potential optative', cf. 
Reichelt .4^319, §653. 

5. 4 The translation "at all" renders Av. ava .spasticina, liL. "by looking at all" and 
frqfticina, lit. "by attaining at all" respectively. On the formation of frqsfi- see 
G. Liebert, -ti- t 97. 

5. 5 Phi. arah [Ys] t lit. "un-path", i.e. "impassable road, devious path", Dhabhar 
(TrslZXAv t 201, n. 5) mentions a NP. translation bhrdh "id.". 

5. 6 Darmesteter (Eth II, 335, n. 2) reads the Phi. rendering of Av. gaSahe as sk 
"Scythian". Bartholomae's reading (AirWb, 488) gdk is more convincing. 

5. 7 The majority of MSS. have lmkwynyt s l; MR has Imkwytl. Dhabhar (op. cit., 
201, n. 4) is probably right in accepting the reading ramag-wanidar [Imkw'nyt'f] 
(so E). 

5. a On ham-pursaglh [hmpwrskyh] see Dhabhar, PhlYV, gloss., 31, 86. Darmesteter 
(op. cit. } 335) reads ham-pursis; Bartholomae has ham-pursih (AhWb y 1025). 

The commentators apparently derived Av.frqsti- and frqsnuyat from the root 
fras- "to ask". 

6. 1 Geldner reads imatca. . .imat uxSdm. On the reasons for deleting the second 
imat see Hoffmann, Aufsatze I, 205. In the Phi. version, only MS. D has a 
second en here. 

6. 2 Gdn.iframruya. For the reading framruyal see Hoffmann, loc. cit. 



6. 3 Gdn.: kardtasca gaSotusca daevisca. For the reading adopted here see Hoff- 
mann, op. cit., 200-6. 

6. 4 The grammatical structure of this passage is obscure and probably corrupt. 
Darmesteter (ZAv II, 484) translates "Alors s'enfuit effrayee la malice des 
mediants adorateurs de Daevas, des Yatus et de ceux qui sont livres aux Yatus 
....", leaving unexplained the discrepancy in case between daevayasnanqm 
(gen. pi.) and yatusca (on which see below, n. 6. 5 ). Wolff (Av, 223 with n, 4) 
translates "dann werden die feindlichen (Eig. "die Feindschaft der Daeva- 
anb....") drugglaubigen Daevaanbeter, die Zaub'erer unter den Zauberei 

treibenden und in Angst geraten (und) sich °davonmachen", Lommel (Yts t 

90 with n. 1) takes drvatqm daevayasnanqm as partitive genitives qualifying 
*daevisca handramana ("eine teuflische Rotte von gottlosen Teufelsanbetern"). 
The particle da{, however, which normally occurs at the beginning of a sentence 
or clause (AirWb, 303-7) speaks against this solution. 

Since the passage plainly does not admit of a grammatically unobjectionable 
interpretation, one may perhaps adopt Wolffs solution, which seems to do 
justice to the cases of the words if not to their sequence, as the least 
unsatisfactory. 

6. 5 In view of the nom. pi. pairikasca one might have expected *ydtavo. 
Darmesteter (loc. cit.), Wolff (loc. cit.) and Lommel (loc. cit.), translate yatusca 
as a nom. pi, In view of the corrupt grammar of the whole verse, it seems 
possible that the composers meant yatusca (perhaps for the ace. pi. ydtiisca; so 
only the rather bad MS. J 9 ) s to denote the nom. pi. of yaw-, 

6. 6 The forms fra&rBsqn and fradvarqn, which Bartholomae (AirWb, 803) describes 
as 'worthless 1 , are here translated as 3 pi. subj, act. (cf. °barqn, varazyqn; see 

Reichelt, AwEI, 134, §261), with daevayasnanqm [baesd, yatusca and 

pairikasca for subject (cf. also Bailey. TPS 1936, 95). 

6. 7 Darmesteter (loc. cit.), Bartholomae (AirWb, 1095) and Kellens (Noms-rac> 294) 
translate nyanco as adjectival forms qualifying daevd and daevayazo. In a 
footnote, Wolff (loc. cit., n. 5), followed by Lommel (loc. cit.), suggested a 
translation "(zur Erde) abwarts gerichtet senkten die Daevas. . . .(ihren) 
Mund", thus translating nyanco as an adverb qualifying aoi.gaurvayqn. Since 
nyanco is attested in Vend. 19.46 as an adjective qualifying daevayazo, and no 
clear instances of an adverbial use of the form occur, the former analysis seems 
more probable. Kellens* (loc. cit.) translation of the words as exclamatory 
phrases seems to be in keeping with the spirit of the passage. 

6. 8 Darmesteter (loc. cit.) and Kellens (loc, cit.) take rdrasyantd as subject of 
aoi.gzurvayqn. The use of iBa "likewise", which occurs in similar passages at 
the beginning of an elliptic phrase (cf AirWb, 365), so that rdrdsyanto would be 
subject of a second, implied aoi.gaurvayqn, makes it likely that the subject of 
the verb is "they", i.e. the daevd and daevayazo. 

6. 9 The reading aoi.gaurvayqn (so Bartholomae, AirWb, 527; Kellens, loc. cit.) 
appears to be better attested (F,, E t , Pt;) than Geldner's ava.gaurv" (K 36>je ). 
The meaning is uncertain; Darmesteter's (loc. cit.) and Kellens* (loc. cit.) "to 
shut" makes good sense in the context. Or perhaps "clap their hands over their 
mouths (in terror)"?. Cf. OInd. abhi.grabh- "grip, take hold of (v. Bohtlingk, 
PetWblA, 189). 

6. 10 Darmesteter (apud West, SBE V, 200, n. 1 and ZAv I, 82 with n. 5) and West 
(loc. cit.) accepted Neryosang's translation of klsy'k(yk) as "belonging to the 
Christian religion" (cf. Gk. ekklesia and NP. kab'sd; for further references see 
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Dhabhar, PhlYV, gloss., 149). Wikander (Vayu, 136-7) rejected this explanation 
and derived the form from an Olr. *kar3syaka- (cf. Av. karasa- "highway 
robber"). The fact that the word occurs repeaLedly with hrdma(yig) "Byzan- 
tine" (for references see Dhabhar, loc. cit.), lends support to the former view. It 
seems possible that kls/k was a learned word originally meaning "robber", 
whose meaning was gradually forgotten and which, through association with 
Gk. ekkfesia, was later understood as a pejorative term for "Christian". 
pad besfraz tarsend y lit. "they will be frightened wiLh affliction". 
MS. D has ny'h*nynyt\ E: nylfnyt; the other MMS.: nyhynyt. In Vend.\9Ab 
(ed. Jamasp, 643), Av. nycrnco daevayazo is rendered nyh'nyt SDYyck*n (var. 
DPS: nyH'nynyt^ others nyhynyt), with a gloss ku nizdr kundnd "let them make 
(them) weak". 

In spite of this gloss (which seems to indicate that the commentators may 
have taken nyh'nyt in Phi. Vend. 19.46 as a 2 pi. imper.), in the present context 
an interpretation as a 3 sg. ind. pres. of a causative, "it (i.e. this utterance) 
makes disappear", seems to make better sense. The correct reading of the verb 
may then be *nihanened (so Dhabhar, ZXA, 109), from a causative denomina- 
tive verb *r\ihanerudan. On such verbs see Henning, Zll IX, 1933-4, 214-5. 

On the etymology of haurva- see J. Gonda, ActOr 15, 1937, 326; on the 
juxtaposition of s and h (from earlier *s) see Hoffmann, HdbOr 1.4.1, 17. 
Barlholomae (AirWb, 940) leaves pairi .baramaide untranslated; Wolff (Av, 223, 
n. 6), followed by Lommel (Yts, 90) and Gonda (loc. cit.), suggests "wir 
umkreisen". 

So Kanga, PhlVers, 37, and Dhabhar, TrslZXA, 203. On this gloss cf. also 
DkM., 726. 1 3-4 : abar son ud car i-s pad abdz ddstan f duz ud gurg az gospandan 
"About the manner and means which it (i.e. the shepherd's dog) has in keeping 
away the thief and the wolf from the sheep," 

The translation "we observe the worship of is conjectural. The ordinary 
meaning of be harem, "we take away", or possibly "we supporL" (cf. Dhabhar, 
PhlYV, gloss., 67), does not appear to fit the context. It seems possible that be 
barem is to be understood merely as an attempt to give a literal rendering of Av. 
pairi .baramaide. A noun sros-barismh is found, however, in the Nirangesian 
(ed. Sanjana, 55v.l2; trsl. Bulsara, 120 with n. 6), together with such terms as 
waj-girisn "taking the baj" and srds-drdn (on which see below, Ch. IV, p. 154). 
This context suggests that the term sros-barisnih may also refer to part of the 
ritual, and that the verb (Sros) burdan may thus have some specific meaning. 

On urvairi- "treaty" see H.-P. Schmidt, Vrata, 137-8. 

The passage from avdin to ahmai also occurs in K.57.23, q.v. 

Dhabhar (ZXA, 109) puts only the word daman in brackets, thus suggesting 

that the original rendering of Av. dxstisca was pad astih abag "together with 

peace", or that Av. dxstisca urvaitisca was rendered as pad astih abag dostth "in 

peace together with friendship". It seems more plausible, however, to assume 

that abag is part of a gloss "with the creations", qualifying astih "peace". 

On pasbanenisn pasbanened as a rendering of Av. spasyo spmistahe see 

Darmesteter, ZAv II, 486, n. 28; Kanga, PhlVers, 43, n. 4; SchmidL, op. cit., 

137, n. 68; Dhabhar, TrslZXA, 203, ri. 1. 

Dhabhar: ke pad den. So only MSS. U„ D. Other MSS. omit. 



14. 



v. 



6 Dhabhar reads cygwns *L dyn* nmwi \vhrmzd} As 5 cannot be a postposition 
(cf. Boyce, UnvalaMemVol, 51; Brunner, SyntWMh, I16ff.), one might either 
take °s to anticipate Ohrmazd (cf. below, v. 15: ke-s dad Ohrmazd, "whom O. 
created"), which would force one to assume that *o here marks the direct rather 
than the indirect object (which, with nimudan, would be unusual; on these 
functions of 5 see Brunner, op. cit., 139), or to regard 'L as a misreading of 
*V/V (so MSS. A, U 2 ), which was originally part of a form *cygwnfn, and 
read ciydn-*isdn den nimud Ohrmazd, "as O. revealed the religion to them". 

15. 1 Bartholomae (AirWb, 311; 1352 s.v. van-, with n. 15), followed by Schmidt 
(Vrata, 137 n. 67) regards hqm.vainiim (with haplography for *hqm .vanaintim) 
as an adjective qualifying dxstim ("den siegreichen Frieden"). Geldner, Studien, 
119), Darmesteter (ZAv II, 486 with n. 32) and Lommel (Yts, 91) take axsti- 
and hqm.vainti- as nouns joined asyndetically. Kellens (Noms-rac, 43-7) has put 
forward further arguments to support the latter view. 

15. 2 So Geldner (loc. cit,), on the basis of Skt. samvanana, followed by Lommel (loc. 
cit. with n. 2). Kellens (loc. cit.) translates "victory". 

15. 2 In his Studien (pp. 119-20), Geldner suggested that paratasca astarata 
amuyamna hamaestdra, which is found in a number of MSS., was the original 
reading; he gave up this view in his edition of the Avesta. Against this see also 
Darmesteter (loc. cit.). For a detailed discussion of the variae lectiones see 
Kellens, op. cit., 47-8. On psrat- "strife" and mr(a)vayasca as a gen. sg. of 
mrava- "violence", as opposed to Bartholomae's mrvi- "discord" (AirWb, 
1197), see Kellens, loc. cit. 

15. 4 Haug-West (AWN, 185 with n. 1) translated *nkyVy as "embezzler, defrauder". 
Against this see Bartholomae ("Zum sasanidischen Recht II", SbHeidAk 1918, 
37-41), who reads *viy!rdy and translates "denying, repudiating" ("ableug- 
nend"). For the reading adopted here see MacKenzie, Diet, 57. On wad-xwah 
and *nakkira see farther Dhabhar, TrslZXA, 204, n. 15. 

16/ raiista-, lit. "the straightest, the most just" (see AirWb, 1515), as an epithet of 
Rasnu, is here translated "the very just", cf. LommeFs "ganz genau abwegend" 
{Yts, 91). As an epithet of Cista, the Yazata of the way (cf. Benveniste, Vrtra, 
56-64; Boyce, Hist I, 62 with n. 263), it is translated "the very straight". 

16. 2 On the epithet vouru.gaoyaoiti- see Bailey, TPS 1954, 138; Gershevitch, AHM, 
43; 151-2; Thieme, BSOAS XXIII, 1960, 273-4. 

16. 3 On Arstat "Justice" see with references Gershevitch, op. cit. 286-7, and above, 
K57, n. 33. \ 

16.* For the reading razistag [Izslk] (so MSS. U 3 , E), see Bartholomae, AirWb, 1515 
s.v. razista-, and Dhabhar, PhlYV, gloss., 104 s.v. rast. Most other MSS. have 
*rdsrag [I'stk], which also renders razistem in Visp.1.2 (but see Dhabhar, loc. 
cit.). 

16. 5 The reading sud-ddstdr i gehan "who holds benefit for the world", only occurs 
in MS- U 3 ; the other MSS. have sud-gehdn, which appears to be a word-for- 
word rendering of Av. savo . gaeOaya, and does not conform to the rules 



1 In his TrslZXA (p. 203), however, Dhabhar translates "who, with peace and friendship with 
the creation of Ohrmazd . . . " ; the name of Ahura Mazda does not occur either in the Phi. MSS. 
Dhabhar collated for his ZXA, or in the Av. original. 
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governing the construction of Phi. compound adjectives. It could, however, be 
read as an edo/a-construction : sitd i gehan "the benefit of the world". In Visp. 
7.2, savo.gaeOqm is rendered siidenidar i gehan. 

16. 6 A majority of MSS. (MR, A, U 2 , 3 ) have frazanag i wehlh "the wise one of 
goodness", which is improbable. U and D have frazanagth f weh "good 
wisdom". 

16. 7 In all MSS. except U, Av. cistaya is rendered with the adjective frazdnag 
"wise". 

17. * On vidaeva- "rejecting the demons" see Benveniste, "Que signifie Videvdat*\ 
HenningMemVol, 31-42. For an illustration of the use of Av. vi see YA2A. 

17. 2 On the meaning of Av. saosyant- in this context cf. Mole, Cuhe, 133; Boyce, 
Hist I, 235. 

17. 3 On Phi. darg "long" with abar-rammih "tradition" see Bartholomae, AirWb, 
693 s.v. darga-; Dhabhar, op. cit., 193. 

17.* Dhabhar gives the plural form harwispin which, in view of the sg. sti, is unlikely. 

18. x paoirya- "first", does not appear to fit in with the rest of the sequence "last, 
middle and foremost". It does not occur in (7.1.6, where the Airysma isyo 
prayer is described as yd upamo yd maSamo yd fr alamo zaozizuye "the last, the 
middle and the foremost to be invoked". 

18. 2 On fratama- as an expression for "first, foremost" see Bartholomae, "Zu den 
arischen Wortern fur 4 der erste* und 'der zweite'", IF 22, 1907-8, 95-1 16. 

18. 3 So Kotwal, SitpplSrtS, 41, Ch. 13.2; 158, n. 637. On the Nawar-ccremony see 
further Modi, RCC, 204-7. 

18. 4 For a comparison of these glosses with those of the Hdwan Gah prayers (cf. n. 
18. * above) see Dhabhar, TrslZXA, 207, n. 18.7. 

18. 5 Phi. abardom, lit. "highest", translates Av. upama- "highest, last" (cf. AirWb, 
399). As, in the present context, the word refers to the second in a series of 
rituals of increasing merit (cf. Darmesteter, ZAv II, 488, n. 40; Dhabhar, loc. 
cit.), and as the superlative ending °tjdom occasionally has a comparative 
meaning (cf. Brunner, SyntWMFr, 39 and above, 7.57, n. 28. 4 ), the word is here 
best translated as "higher". 

15. 6 Darmesteter (loc. cit.) remarks that it is impossible to infer from the present 
passage and the ZWY passage in which the words also occur (ZW K.VH. 19, ed. 
BTA, 60- 1 , 1 22), whether the terms Hadoxt and Ek-Homast denote one single 
ritual or two separate ones. 

Two Nirangestan passages, however, may help to elucidate this problem. Mr., 
ed. Sanjana, 78v. 13-14 (trsl. Bulsara, 178): 4 u-s 2 abar Wisparad *wcw! Ek- 
Homast ud Hadoxt i Ek-Homast "4 (fingerbreadths) besides that (least measure 
of) 2 (fingerbreadths) 2 (in the) Vispered, 3 Ek-Homast (and) the Hadoxt I 



2 so Bulsara, loc. cit. 

3 Bulsara (op. cit,, 178, n. 4; 436, n. 7) reads these letters as u-z o \Wc X] "and also in", — and 
sraw-iz 5 [siwbc r L) "in the recitation in", respectively. The preposition o ['L] t however, does not 
occur with any of the other names of rituals mentioned in this passage, and is usually written in a 
slightly different way. 

The similarity between *wcwf and the last part of *siwbcwf could lead one to suppose that 
these letters represent the same word, which might qualify the first Ek-Hdmasi (as opposed to 
Hadoxt i Ek-Hdmasf), or possibly the preceding Wisparad. It would be tempting to interpret 



18. 



21. 1 



Ek-Homast"; Mr,, ed. Sanjana, 168v.5-6 (trsl. Bulsara, 436): 33 tag Wisparad 
*slwbcwl Ek-Homast ud Hadoxt i Ek-Homast "33 twigs (are needed Tor) the 

Vispered ** Ek-Homast and Hadoxt f Ek-Homast". 

The fact that, in these passages, the terms Ek-Homast and Hadoxt i Ek- 
Homast occur side by side suggests that, apart from the Ek-Homast (on which 
and on the Dwazdah-Homdsi see Darmesteter, ZAv I, LXVIII-IX; Modi, op. 
cit., 431-3) and a Hadoxt ceremony (on which see Kotwal, op. cit., 69, 71, Ch. 
16.6; 148, n. 471), there was a ritual called Hadoxt i Ek-Homast (cf. also 
Dhabhar, op. cit., 207, n. 18,4). 
For references on the Dwdzdah-Homdst see above, n, 18. 6 . 

Here the MSS. have frazdnag t weh "the good wise one" as a translation of Av. 
cistSis vaqhuya, which, in view of v. 16, should probably be emended to 
*frazdnagih i weh. 



Commentary on Yasna 56 

On the pseudo-Gathic language of this text (cf. the spelling saraoso) see below, 
nn. I, 2 , 3 , On the possibly ancient origin of the phrase saraoso. . , . astu (cf. Ved. 
astu. . . .srausaf) see Ch. V, pp. 164-5, 169. 

Spiegel (CommAv II, 425) and Darmesteter (ZAv I, 355), translate the word 
saraoso as a common noun, qualified by ahurahe mazda. The functions of Lhe 
names of the other divinities (e.g. apam vattuhinqm, vv. 2, 3, 4) as qualifications 
of yasnai, and the fact that sdraoso has such epithets as vanhus, "the good 17 (v. 
3; cf. Y.21.6; 57.29; J7.17.16, where this word is used as an epithet of the 
divinity), and especially asivant- "possessing rewards", an epithet belonging 
exclusively to Sraosa (cf, Bartholomae, AirWb, 259; Gershevitch, AHM> 194, 
325; Boyce, Hist I, 226, and below, p, 174 with n. 45) — indicate that the word is 
to be understood here as a proper noun, and that ahurahe mazda. qualifies 
yasnai. In this Ha, the words saraosa- and aSi- (cf. v. 3 with n. 3. 2 ) appear to be 
used in such a way that the original meaning of the names is strongly called to 
mind (cf. also the Phi. rendering niyoxsisn). In the translation, the words are 
therefore rendered as "Hearkening 1 ' and "Reward" respectively. 
Note the anomalous spelling idd (cf, GAv. idd and YAv. idd). 
The confusion in this Hd between na (GAv. ace. pi., here used for na), m and no 
(YAv. ace., dat., gen. pi., used in v. 2, where one would have expected GAv, 
na), indicates that the language of this passage is an imitation of Gathic; see 
Bartholomae, AirWb, 1033 s.v. na-, n. 8; XXII with n. 1; Reichelt, AwE!, 291-2; 
Hoffmann, Aufsatze I, 73. 

The spelling XN* ( = ed) is clearly a mistake for *e {'y). 

This gloss seems to suggest that the commentators took niyoxsisn to refer to 
Ohrmazd's hearkening to the act of worship, but see above, 7.57, n. 3. s . 
On the Phi. rendering siid-xwastdr, probably resulting from an interpretation of 
Av. sdvista- as *sav-isfa- (from l aes- "to seek"), see AirWb, 1577 n. 2. Av. isto 



these letters as defective spellings of *\vuzurg [wcwig] and *sraw wuzurg [slwb wcwfg] respectively, 
but the consistent omission of the last g and, to a lesser extent, the fact that the Nir. MS. T 58 
(ed. JamaspAsa-Nawabi, 259, 1 ,3) clearly has sraw-iz [shvhc], with NP. translation soxan "word", 
argue against this. (Note, however, that the rest of the passage is manifestly corrupt in T 58.) 



I. 2 
I. 3 



I. 4 
I. 5 
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(p. part, of yaz- "to worship"), was apparently also derived by the commenta- 
tors from v ae£- (cf. AirWb, 1278 n. 8). For the translation of sud-xwdstdr, 
cf. Bailey, "Iranian Studies III", BSOS VII, 1933-5. 284-6. 
Phi. xwastar apparently renders Av. iSto (cf. previous note). 
For Phi. andar estddan "to begin", cf. NR dar istadan "to begin, attack" 
(Steingass, Diet, 507) ; see also Mills, JRAS 1905, 452. 

Phi. sar kardan evidently means "to complete", a meaning also attested in NP, 
(cf. Loghatndma, 5, 469: be etmdm rasdnidan) where the expression normally 
has the opposite meaning "to begin, to start" (cf. Loghatndma, ibid,). 
In the second sentence, the preposition 6 (which occurs, however, in the 
otherwise identical Phi. 7.15.3), is omitted, Similarly, v. 3 has o yazisn in the 
first sentence, but yazisn in the second ; in v. 4, which is otherwise a repetition of 
v. 3, the preposition is omitted altogether. Where the preposition is omitted it is 
perhaps best to attribute dative Function to the word yazisn. 



2. 3 
2. 4 
2. 3 



The prominent place accorded in this Ha — whose language is an imitation of 
the dialect in which the Gdthds and the Yasna Haptanhditi (YH) were com- 
posed — to the Waters, seems to suggest that it may have been partly inspired by 
the YH,, which is probably a Zoroastrian reworking of an older liturgy to 
accompany the offerings to the Fire and the Waters (cf. Boyce, Hist 1, 160, 264). 

Of the other Entities worshipped in this Ha, the terms amasa spanta and 
fravaSi are first encountered in the YH. (cf. Boyce, op. cit., 264, \ 18). Moreover, 
in this Ha, a distinction is made between the terms fravasi- and urvan- which is 
no longer apparent in the later tradition and in the late Avestan texts (on the 
use of the terms in Yt\3 see Boyce, op. cit,, 1 19), but which is found in the YH. 
(cf. Boyce, ibid.). In both texts, the distinction is made between "our souls" (cf. 

K39.1: ahmdkang uruno) and "the fravasis of the righteous" (cf. 7.37.3: 

asdunqm fravasis). Good Asi is also invoked in the YH. ( 7.38.2), together with a 
group of divinities (cf. Boyce, op. cit., 58 with n. 235), but her place in the 
present Ha could also be explained as deriving from her association with 
Ssraosa in the Gdthds (7.43.12, cf. above, Ch. I, pp. 8, 19 ff.). 

As minor indications of a link between 7.56 and the Yasna Haptanhditi, one 
might perhaps cite the adjective asanhak-, which only occurs in Y. 56. 3,4 and in 
7,41,3 (on this word see below, n. 3. 4 ), and the superficial likeness between 
7.39.3 (at i9d yazamaide vaqhuscd it vaquhiscd it spzntmg amzsdng) and Y 56.3 
{yasndi varjhus \ar\uhinqm amssanam spantanqm), which were apparently 
connected in the minds of the commentators (see below, n. 3. 6 ). 
The use of the dative instead of the genitive to indicate the object of worship is 

unusual. With the possible exception of 7.53. 2: ated hoi scantu xsnum 

yasnqscd "und sie sollen sich um seine Zufriedenstellung bernuhen 

.... und um seine Verehrung" (AirWb, 559 s.v. 2 xsnav-\ where hoi may refer 

to both xsniim and yasnqscd> no other instances occur (cf. AirWb, 1270-3). In 

view, however, of the parallels in the other stanzas, it seems justifiable to 

assume tha.t fravasibyo here refers to yasndi rather than to sdraoso. The fact that 

the authors of this text were imitating Gathic Avestan may have contributed to 

their apparent confusion over cases. 

On the YAv, form no, see above, n. I. 3 . 

Onjfcava.fi- and urvan- see Lommel, ReiZar, 170, and above, n, 2. 1 . 

The MSS. have niydxsisn edar nekih. The word nekih here is due, in all 

probability, to a copyist's error. 
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3. 5 
3. 6 



Wolff (Av, 74) and Lommel (ReiZar, 81) take the second vanuhinqm to be a 
repetition of the first, qualifying apqm. The reason for this is, evidently, the 
position of °cd — which is normally suffixed to the first word of the group which 
it connects (cf. AirWb, 563) — after amssanqm. There are, however, a few 
exceptions to this rule (cf. Bartholomae, ibid.). If, as was argued above (n. 2. 1 ), 
the composition of the present Ha was influenced by the Yasna Haptanhditi, the 
parallel with K.39.3 a/ i$d yazamaide vaqhuscd i[ varjuhiscd U spantwg amasiJng 
yavaejyo yavaesvd yoi vanhaus d.mananho syeinfi ydscd idti "So verehren wir 
denn die guten (Gotter) und guten (Gottinnen), die immer lebenden, immer 
gedeihenden Spsnta Amssa's, (die mannlichen), die zum guten Sinn halten, und 
(die weiblichen), die es ebenso (tun)" (Wolff, Av t 69; cf. Boyce, op. cit., 264), 
with its emphasis on the male and female nature of the Amasa Spantas, suggests 
that, in spite of the grammatical objections, the second vanuhinqm, together 
with vohunqmed, may be a qualification of amzsanqm spmtanqm. 
Asis vanuhi "the good Reward", is here worshipped as a Yazata {yasndi), but 
the words are qualified by the clause "that has been granted to us and that will 
be granted to us 1 * (see below, n. 3. 3 ), which refers to the noun "reward" rather 
than to the divinity (cf. n. L 1 ). 

On the medio-passive perfect drdi, drae, see Renou, La vafeur du Par/ait dans les 
Hymrtes Vediques, Paris 1925, 175. For a different interpretation of the forms 
draecd aranavafaecd ("who has protected us and protects us"), see Humbach, 
MSS 9, 1956, 69; Kellens, Noms-rac, 297. 

Against Bartholomae's dual interpretation of Av. asanhak- (AirWb, 240-1) as 
'Won Asa begleitet" in 7.41.3, and as "der Gerechtigkeit, Rechtschaffenheit zu 
Teil werdend, zufallend" in the present passage, see Kellens, op. cit., 297-8. As 
Kellens has shown, it is hardly possible to determine whether asanhak- is to be 
understood as an active compound "who accompanies Asa", or as a passive 
one "who is accompanied by Asa"; his translation "compagne d'Asa" therefore 
seems apt. 

On asivant- "possessing rewards", cf. above, n. I. 1 . 

The Phi. rendering of this passage, which translates Av. varjhus as a masculine 
plural "the good male beings" (weh nay), and the second vanuhinqm as an 
independent feminine plural, "the good female beings" (weh mddag), suggests 
that the commentators connected this passage with K.39.3 (for the Av. text, see 
n. 3. 1 ; cf /Vr/". 7.39.3: ban edon yazem weh nar ud ban i weh mddag hdn 
Amahraspanddn ke abzonig hend). Since the clause ke weh nar ud ke weh mddag 
hend cannot have for its antecedent "the good Waters" (who are said to be 
exclusively female, cf. GBd.XVz.l, ed. BTA, 142-3; Boyce, op. cit., 71, n. 323), 
it must either refer to independent "good beings", or to the Amahraspandan. 
Both the similarity with the YH. passage alluded to above, where weh nar and 
weh mddag clearly refer to the Amahraspandan, and the Avestan original, 
where there is no question of independent "good beings", suggest the latter. 
The translation of Av. vaqhuyascd asois yasndi deviates from the meaning of the 
original: asois was rendered as tarsagdhih "reverence" — the standard trans- 
lation of the noun asi- (cf AirWb* 243; Dhabhar, PhlYV, gloss., 94)— showing 
that the commentators' understood the word to denote the noun rather than the 
name of the divinity. Consequently, since asi-jtarsagahih could hardly be object 
of worship, asois was translated as an attributive adjunct of manner: "a 
worship with good reverence". 






CHAPTER THREE 



SROS IN THE PAHLAVI TEXTS 



In view of the nature of the material contained in the Pahlavi books— much 
of which is based on oral traditions which cannot be dated— historical 
developments in the character and functions of a divinity cannot be traced by 
examining these books by themselves. Any conclusions regarding historical 
developments must be based on a comparison and interpretation of all 
available data, and will be left to the concluding chapter. 

In the present chapter, the material is therefore arranged according to 
topic, in the following order: 1) Sros as leader of the material world - 2) as 
lord of Arzah and Sawah - 3) as lord of other regions - 4) his links with 
temporal authority - 5) as lieutenant and helper of Ohrmazd - 6) his position 
vis-d-vis the Amahraspandan - 7) his links with the Sacred Word - 8) as 
protector and guardian by night - 9) his gah, the Usahin - 10) his links with 
the cock - 11) his links with fire and with Urdwahist - 12) his links with 
priestly authority; the use of the word dastwar in relation to him - 13) as 
defender of the Faith - 14) as the embodiment of the proper religious attitude 
- 15) the role he plays in human mental processes - 16) as a mediator between 
the material and the spiritual world - 17) his task of awakening heroes at the 
end of the millennia - 18) his bringing a ewe to Zarathustra - 19) his 
functions during the first three days after death - 20) his role as a 'Judge of 
the Bridge' - 21) his links with the dog - 22) his association with Mihr and 
Rasn - 23) his role in the events leading up to the Renovation (Frasegird), 

1. One of the most striking functions attributed to Sros in the Pahlavi 
sources, is that of 'Lord and protector of the material world'; 



Phi.SrW.O, 
Dhabhar, ZXA, 6. 



Srosahldy I tagig i tan-framdn [ke tan pad framdn i 
Ohrmazd ddred\ i skeft-zen [zen-abzdr] i salar [i daman I 
Ohrmazd\ be rasad. 

L 'May it reach righteous Sros, the vigorous, who has the 
command for body [who keeps his body at the command of 
Ohrmazd], with a hard weapon [equipment of arms], 1 the 
leader [of the creations of Ohrmazd]." 

In this passage, Av. dhidrya- "ahurian", is rendered by Phi. salar [i daman l 
Ohrmazd] "leader [of the creations of Ohrmazd]", whereas PM.Y.51A has 

1 Cf. Phl.Y.57.\: kii-s zen-abzar shaft "i.e. his equipment of arms is hard", 
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xwaday [pad Arzah ud Sawah] "lord [in Arzah and Sawah]" (on which see 
below). 

Sros's leadership of the material world is further discussed in the following 
passages ; 



Gtfd.XXVI.46-48, 
BTA, 218-221 



RivDD. LV1.3, 
Dhabbar, 166. 



Sros get ig pad pdnagih-karddrih az Ohrmazd dared; 
edon ciyon Ohrmazd pad menog ud getig salar, Sros 
pad get ig salar; ciyon gowed: Ohrmazd (*pad) 2 menog 
ruwdn-pdnag ud Sros pad getig tan-pdnag. 
"Sros has the material world for protection on behalf of 
Ohrmazd; even as Ohrmazd is the leader in the spiritual and 
the material world, Sros is the leader in the material world. As 
He says: Ohrmazd is the protector of the soul (in) 2 the 
spiritual world and Sros is the protector of the body in the 
material world." 

ud abarig abdg Ohrmazd yazisn be az Sros, ce Sros . 
xwaday ud dahibed i gehdn ast ; ed ray juddgihd abdyed 
y as tan. 

"And the others (i.e. the Yazads) are to be worshipped together 
with Ohrmazd, except Sros, for Sros is the lord and ruler of the 
world; therefore one should worship him separately." 

az hdn ciyon pdsbdnih ud pdnagih i getigan az dddar- 
framdn Srosahldy xweskarih ud dmdrgar-iz pad stos 
ek Srosakldy, hdn ruwan 3 roz ud sab i menog-waxsih 
gah andar getig pdnagihed pad hdn i Sros pdddrih ud 
dmdrihed pad hdn i Sros dmdrlh. pad-iz hdn cim 3 roz 
ud sab yazisn i Sros kardan paydag cim. 

"Because of the fact that, at the command of the Creator, the 
defence and protection of the inhabitants of the material world 
is the proper function of righteous Sros and because righteous 
Sros is also one of those who make up the account on the 
fourth morning after death, that soul is protected during the 
three days and nights — the time of being a spiritual spirit in the 
material world — by the protection of Sros. And its account is 
made up by the accounting of Sros. And therefore the reason 
for worshipping Sros for three days and nights is obvious." 

2. As in PhLY.57.1, Sros is called 'Lord of Arzah and Sawah' in the 
following passages : 

GZta.XXVI.55, u-s xwaddyih ed kit pad Arzah ud Sawah framdddr. 



DDXXVII.6, 

TDA, 56, 



BTA, 220. 



"and his lordship is this that he is commander in Arzah and 
Sawah." 



% MSS. omit pad, but compare the parallel phrase Sros pad get ig fan-panag. Alternatively, it 
could be argued that, since Ohrmazd can be said to be a 'spiritual protector of the soul', but Sros 
is not a 'material protector', the former phrase does not need pad, whereas the latter does. 



m 



no 

AyJam.V.2, 
Messina, 47-48. 
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guft-is Jamasp kit pad Arzah ud Sawah mardom zamestan 
Sros ray yazisn. pad hdn pdddsn Sros abar awesan 
xwaday fh j rested, u-sdn dad weh ud den potyotkes u-san 
zindagih was. was ast az-isan he se sad sat be ziwend. 
u-sdn kar ud bar nekih. az murw ud mdhig was pad kam. 
u-san xwaday ud salar Sros ud ka mirend ahlaw hend. 

"Jamasp told him: the people of Arzah and Sawah (perform) 3 
worship for Sros in winter. As a reward for that, Sros sends his 
lordship over them. Their law is good, their religion is that of 
the first Teachers, and their life is long. There are many of 
them who live for three hundred years. Their business is 
goodness. There are many birds and fish at their disposal. 
Their lord and leader is Sros and when they die, they are 
blessed. 4 " 



Arzah is said to be Sros's chief dwelling place: 

MX.LXll.25, mdnist i Sros frahist pad Arzah ud pas pad-iz Sawah ud 

Sanjana, 86. hamdg gehan^ 

'The dwelling of Sros is chiefly in Arzah, and then also in 
Sawah and in the whole world." 

The two contrasting interpretations of Sros's lordship— the one limiting his 
rule to two mythical continents, the other extending it over the whole material 
world — probably represent two traditions which existed side by side. The 
former may stem from Sraosa's association with Mithra and Rasnu, in whose 
Yasts a list of the continents, headed by Ardzahi and Savahi, repeatedly 
occurs; 5 it has no obvious connections with other functions attributed to 
Sros, and does not appear to have played a prominent part in the religious life 
of the community. Sros's leadership of this world as second-in-command to 
Ohrmazd, on the other hand, was clearly a living reality of the faith: it is 
reflected by his position in the ritual 6 and is closely connected with his other 
functions, such as the protection of the world and his role as a mediator 
between the material and the spiritual world (on which see below, pp, 129-30). 



3 The grammar of this passage appears to be corrupt. As ray does not normally mark the 
direct object in Pahlavi, ii seems that yazisn must be a noun, and a finite verb such as *kunenti is 
to be added. Alternatively, one mtght assume NP, influence, and take Sros ray as direct object of 
yaziStv. "the people ... have to worship Sros 7 '. 

4 On the use of the word ahiaw for the dead, see Bailey, ZorProb. 87, n. 4. For a survey of the. 
subsequent literature on the subject, see Gh. Gnoli, Zoroaster's Time and Homeland, Naples 
1980, 75 n. 102 with Addendum p. 238. 

5 JV.10,15,33; r/. 12.9-1 5 ;Cf. also tt.10.67. 

6 Cf. the RivDD. passage above (p. 109), and Ch. IV, passim. 
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3. Lordship over two other regions, viz. the land on and beyond the 
Harburz, and Erdn-wez, 7 is also attributed to Sros: 



AyJam.WA-X 
Mess., 48. 



MX.XUV.24-35, 
Sanj., 65-6. 



pursid Wistasp sdh ku: awesan mardomdn ke pad Harburz 
ud han-iz I pad Harburz 6 hdn Icust manendi awesan dad 
ud rawisn ce ud ziwisn ce ud ciyon ? Guft-is Jamasp 
bidaxs ku: awesan mardomdn i awesan gyag rawisn xwas 
ud harw nekih ast u-sdn zindagih was; xwaddy-hayydr, 
weh-den, ruwdn-dosl ud den-dost hend. u-sdn xwaday 
ud dahibed Sros u-sdn petydrag kem; ka mirend ahiaw 
hend. 

"King Wistasp asked: those people who dwell on Harburz, and 
also those on the other side of Harburz, what are their laws 
and customs, and what and how is their life? The viceroy 
Jamasp told him: those people of those places have pleasant 
customs and every good quality, their life is long, they are 
helpers of their lord, (they are) of the good religion and have 
consideration for their souls and for the religion. 8 Their lord 
and ruler is Sros, their misfortunes are fewer, and when they 
die, they are blessed. T1 

payddg kii Ohrmazd Eran-wez az abdrfgdn gydgdn ud 
rostdgdn weh dad. u-s wehih en ku mardomdn zindagih 
300 sal udgawdn ud gospanddn 150 sal. u-sdn dard 
ud wemdrih kem. ud dro ne drdzend. ud sewan ud mbyag 
ne kunend. ud Az-dew pad tan i awesan pddixsdyih kem. 
ud pad JO mard ndn-e xwarend ud sagr hend. ud pad harw 
40 sal az zan-e ud mard-e frazand-e dyed, u-sdn dad 
wehih ud den poryotkesih. ud ka mirend ahiaw hend. 
u-sdn rad Gobed ud xwaday ud pddixsdy Sros. 

"It is revealed that Ohrmazd created Eran-wez better than the 
other places and districts. Its goodness is this that the life of the 
people (lasts) 300 years. And (that of) oxen and sheep 150 
years. They have less pain and illness. They do not tell lies. 
They do not lament and wail. The demon Az (Greed) has less 
power over their bodies. They eat one loaf of bread between 
ten men and are satisfied- In forty years one child is born of 
one woman and one man. Their law is goodness and their 
religion is the primal doctrine. When they die they are blessed. 
Their Rad is Gobed and their lord and king is Sros." 



7 On the impossibility to tell whether the names Harburz and Eran-wez refer to mythical or to 
actual localities, see Boyce, Hist I, 143-5. Cf. also Messina, op. cit., 98 n, 3. 
e Lit.: "(are) friends to their souls and friends to the religion". 
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In his Ideologic tripartie (p. 70), Dumezil suggests that, in the latter 
passage, Sros replaces an older protector-god of the Aryans. Both passages, 
however, are eulogies on the religious virtues and ideal lives of the people 
concerned. As Sros is the upholder of religious authority (cf. below, p, 123), 

the expression "their lord is Sros" can be taken to indicate simply that, 

in those countries, religious authority rules supreme, 

4. That Sros also has connections with temporal authority is shown by the 
following passage from the Srds-sndyenidarih: 



SrSn> Dhabbar, 
ZXA, 244. 



pad hamdg gehan winnarisn i xwaddyih pad warz ud 
xwarrah ud oz ud nerog i to Srosahlay ke tan ud ruwan i 
mardom pdnag he. 

"In the whole world, the establishment of lordship (is) through 
your miraculous power, fortune, force and strength, righteous 
Sros, (you) who are the protector of the bodies arid souls of 
men." 



A special link is perceived between Sros, the spiritual ruler of the world, 
and the actual ruler of Eran, in a passage where the latter's military and 
religious authority is said to derive from Sros: 



DkM., 585.14 ff. 



awesan ke Srosahlay 9 I getig hend—ke pad framan i 
Ohrmazd rawend—pad Eran-sahr xwaday hend. pad 
framan I Ohrmazd han ested [hawed] ke pad dastwarih ud 
dgdhih I pad mansarspand mened, gowed ud kuned. 
Srosahlay ray az gydg-e payddg ku-s getig en *hambdris- 
nlh 10 I kdrdn ud han pahikdrisnih i xrad i sudmanddn, en 
pad xwaddydn sdyed ce herbeddn ud *artestdrdn 11 
kdrezdr I abag Anerdn ud abdrig-iz warzisn i meh jud az 
xwaddydn ne bawed. ed ray xwaday i nek Srosahlay i 
getig ast u-s framdn-burddr Srosahlay framdn-karddr 
bawed. 

"Those who are the material righteous Srds(es) — those who 
behave according to the command of Ohrmazd— are the rulers 
in the land of Eran. (The one who) keeps [obeys] 12 the 
command of Ohrmazd (is) he who thinks, speaks and acts with 
authority and awareness through the Sacred Word, Of righ- 



sland" 



MS.: l slws 'hf'y, 

MS. : hmblsnyh. 

1 MS.: hwTst'n; for this emendation see Mole, Culte> 213. 
This is an approximate rendering of the gloss bawed, lit. 



"will be", to ested, lit. "will 
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teous Sros, it is revealed in a place that his concern 13 (in) the 
material world is this collecting of armies and that disputing 
about wisdom of the beneficial ones. This is possible because of 
the rulers, for priests and warriors cannot do battle with 
Aneran or even carry out other major activities without rulers. 
Therefore the good ruler is the material righteous Sros, and he 
who obeys him carries out the command of righteous Sros. 1 " 

5. Sros's role as a lieutenant to Ohrmazd may help to explain the fact that 
King Wistasp, the worldly ruler who was, in a sense, a second-in-command to 
Zarathustra, is often associated with him in the Pahlavi Yasna and Vispered. 14 ' 
Another factor which may have contributed to this association is the fact 
that, in Yi. 13.99, 15 VIstaspa is given epithets which belong characteristically 
to Sraosa. 16 Sros's role as a helper of Ohrmazd is further illustrated by the 
folllowing passages: 



DD. XXVIII. 1-2, 
TDA, 56-7. 



28-om pursisn han i pursid ku yazisn l Sros any snuman 
i did abag kardan ne pddixsay ce cim ray *ku-s 11 juddgihd 
yazend. Passox ed ku wispan-xwaddy ddddr ke xwdbar 
abar xwes dam ud grdmigddr i xwes rdst-bandagih i-s dad 
*o ie Srosahlay ud juddgihd yastan */cw 17 ne han i oy nam 
wasihd gdwihed ne-z han I Amahraspanddn nam abag oy 
yastan pad en cim. 

"The 28th question (is) that which was asked: why is it not 
allowed to perform the worship of Sros with another, second 
dedication (snuman); (i.e.) that 17 they worship him separately? 
The answer (is) this that the Creator (is) the lord of all things, 
who (is) beneficent towards his own creation and holds dear 
the status of his own true servant, which he bestowed on 
righteous Sros. And for this reason, (one must) worship him 
separately, so that 17 his (Ohrmazd's) name is not frequently 
mentioned and (one must) not worship the names of the 
Amahraspandan together with him." 



GJJrf.XXXIV.27fT., 
BTA, 290. 



pas Ohrmazd Ganndg Menog, Wahman Akoman, Urdwa- 
hist Indar, Sahrewar Sdwul, Spandarmad Taromad i ast 
*Nanhai6ya, 19 Horddd ud Amurddd Tayrlz ud Zayriz, 



13 Lit. "for him, there is". 

14 Phf.Y.21.6\ 43.16; Phl.VispM.l. 

15 Cf. above, r\57, n. K* 

iC Since there is no further evidence of a close connection between Sraosa and VIstaspa in the 
Avesla, it seems unlikely that the identity of epithets was the result of an earlier association. 
17 MSS.: 'MT. On ka for *ku, cf Brunner, SytttWMfr, 242. 
13 MSS.: L\ 
19 MS. TD„ 97r.l2: defectively written in Avesian script: (N)a(q)hai&i. 
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Rdsf-gowisnlh han I Dro gowisnih, 20 Srosahldy Xesm i 
xur-drafs girend, pas 2 druz fraz manendi Ahreman ud 
Az. Ohrmazd o getig dyed xwad zot, Srosahldy rdspig ud 
ebyanghan pad dasi dared, Ganndg Menog ud Az pad han 
i gdhdnig nerang zad-abzdrihd ud *dkdrihd 21 tar han 
widarag i asmdn i pad-is andar dwdrist abdz 3 torn 22 ud 
tar dwdred. 

"Then Ohrmazd will seize the Evil Spirit; Wahman Akoman; 
Urdwahist Indar; Sahrewar Sawul; Spandarmad Taromad, 
who is Nar|hai9ya; Hordad and Amurdad Tayriz and Zayriz; 
True Speech Deceitful Speech; righteous Sros Xesm of bloody 
banner. Then two fiends will remain: Ahreman and Az. 
Ohrmazd will come to the material world, himself as zot, 
righteous Sros as rdspig, and he has a sacred girdle in his hand. 
Because of those Gathic incantations, the Evil Spirit and Az, 
their weapons struck down and powerless, 23 will 2 * rush back 
to the darkness and gloom, across that passage in the sky 
through which they 24 had rushed in." 

GBd.XXVl.%, xwad nisined pad han I a-sar rosnih ud payed menog ud 

BTA, 212. getig daman, o-z getig owon nazdik ciyon pad menog. u-s 

Wahman^ Urdwahist ud Sahrewar az dasn; Spandarmad, 
Hordad ud Amurdad az hoy, Sros pes esled. 
"He (i.e. Ohrmazd) himself dwells in the Endless Light and 
guards the spiritual and the material creations; and he is as 
close to the material as to the spiritual world. To his right 
stand Wahman, Urdwahist and Sahrewar, to his left Span- 
darmad, Hordad and Amurdad, Sros stands in front of him.*' 

6. The last two passages also illustrate Sros's position vis-a-vis the 
Amahraspandan : in Gi?<AXXVL8, he is closely associated with them, yet 
apart; in Gita.XXXIV.27, the list of names of the Amahraspandan is 
followed immediately by those of True Speech and Sros. A similar sequence 
occurs in two other Bundahisn passages: 



GBd.1.53, 
BTA, 18. 



u-s Wahman az nek-rawisnih ud getig rosnih fraz brehenld 
ke-s den i weh i mdzdesndn abdg bud, en ku han i 6 dam 
rased td Frasegird, d-s ddnist. pas Urdwahist, pas 
Sahrewar, pas Spandarmad^ pas Hordad ud Amurdad 
brehenid. 7-om xwad Ohrmazd, 8-om Rdst-gowisn, 9-om 
Srosahldy, 10-om Mdnsarspand y Il-om Neryosang 



20 So ZA t loc, cit.; TD,, 97r,13 has gwbSn'. 

21 %oZA y loc. cil; TD P 97r.l6: 'yk'l 

22 So ZA\ TD lt loc. cit., omits from the first tar up to ud tar. 
13 Lit. "ineffective". 

24 The text has singular verbs. 



GBd.V.l, 
BTA, 54. 



"And from good behaviour and material light, He (i.e. 
Ohrmazd) fashioned forth Wahman, with whom was the good 
religion of the Mazdayasnians, i.e. that which will happen to 
the Creation until the Renovation, he knew it. Then he 
fashioned Urdwahist, then Sahrewar, then Spandarmad, then 
Hordad and Amurdad, The seventh was Ohrmazd himself, the 
eightth True Speech, the ninth righteous Sros, the tenth the 
Sacred Word, the eleventh Neryosang " 

ciyon Ahreman 6 Ohrmazd, Akoman 5 Wahman, Indar o 
Urdwahist, Sawul o Sahrewar, *Ndygdh 25 oy ke Taromad 
xwdnend 6 Spandarmad, *Toriz 26 6 Hordad ud *Zdriz 26 
6 Amurdad, Xesm o Sros, Dro i Mihoxt 5 Rdstih, Sraw i 
jddugih 5 Mdnsar i abezag, Frehbud ud Abebud 6 Paymdn 
i ast den i weh. 

"such as Ahreman against Ohrmazd; Akoman against 
Wahman; Indar against Urdwahist; Sawul against Sahrewar; 
*Naygah, whom they call Taromad, against Spandarmad; 
*T6riz against Hordad and *Zariz against Amurdad; Xesm 
against Sros; the Lie Falsehood against Truth; the Spell of 
sorcery against the pure Sacred Word; Excess and Deficiency 
against Moderation, which is the good religion.'" 



7. Sros's connection with the Sacred Word 27 is referred to in a RivDD, 
passage: 



RivDD.XLV1.2Q, 
Dhabhar, 133-4. 



saxwan i nek be nigered ud abar ested ku pad-is sdyed 
estdd ku-s ddstdr Sros, ku pad dastwar sdyed ddst. 

" Observe the Good Word, and take your stand on it, i.e. one 
can rely on it, for its keeper is Sros, i.e. one can consider it 
authoritative." 



8. That Sros's powers of protection, exercised especially at night, are 
connected with the protective powers of the Sacred Word is suggested by a 
number of Avestan passages (notably 7.57.22). This association probably 
explains Sros's association with Dahman Afrin, the embodiment of Prayer, in 
his role as a nocturnal guardian: 



SupplSnS,XU\A3, 
Kotwal, 52-3. 



ud han 4 gah ed ray t ce payddg caGrus hamaya^ xsapo 
dahmayat paro afrltoit ; harw sab 4 bar Dahman Afrin ud 



25 TD„ !9r.L6: nygs, cf. above, n. 19. 

20 TD,, 19r.l6-17: twfyc' and zlyc\ ZA> loc. cit.: T&uri-ch, Zairi-ch. Cf. GBd.XXXW.21 
(q.v.); TD if 97r.l2 : t'ylyc, zylyc\ ZA y 290: Tam-ch, Zafri-ch. These names do not seem to have a 
fixed form in Pahlavi. 

27 Cf. the epithet tanu.mqBra- and further r.57.8,22; IT*. 11.1,3, et passim. 
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3 bar Sros ud 2 bar Busasp ud ek bar Xesm 6 axw l 
astomand be rasend. 

"And those four lines 28 (are) for this reason, because it is 
revealed: cadrus hamayq xsapo dahmaya[ paro afrit air t every 
night, Dahman Afrin comes to the material world four times, 
and Sros three times and Busasp twice and Xesm once." 

DkM. t 815.3 ff. 21-om fragard Wahistoyisl ; abar ku xwdhisndn i pahlom 

den i weh, ud abar *madan 29 *<J 30 *hamdg gehdn Xesm 
harw sab ek ud Busasp 2 jar pad windhenidan ud kdhidan. 
ud Srdsahlay 3 ud Dahman Afrin 4 pad frddahisnih udpad 
winndrisn-dahisnih, ud boxtdrdom az Yazddn Dahman 
Afrin. 

'The list fragard, Wahistoyisl; 31 on (the fact) that the best 
prayers 32 (are?) the good religion. On the coming to the whole 
world: Xesm (comes) once every night and Busasp twice, to 
destroy and diminish; righteous Sros (comes) three times and 
Dahman Afrin four times to increase and arrange (it). The 
most redeeming of the Yazads is Dahman Afrin.' 1 

On SrolTs nightly protections of the world, see; 



G5rf.XXVI.49, 
BTA, 220, 



SrSn., Dhabhar, 
ZXA, 244. 



az hdn ku-san daman dad pdnagih t daman kardan ray 
xwas ne xuft esied; harw sab 5 harw mardom 3 jar pad 
hamdg sab ^dyozed 32 abdg mdzanigdn dewdn. 

"From the time when they created the creations, he has not 
slept well in order to protect the creations; each night (he goes) 
to all people; three times every night he does battle with the 
monstrous demons. 34 " 

ud harw roz-e ud sab-e 7 bar pad haft-kiswar zamig abar 
harwisp axw i astomand be rase. 



2a Viz. of each verse of the Vahistoisfi Ga6a {Y.53). 

29 MS.: mm'. West {SBE XXXVII, 219) and Boyce ("On Mithra's part in Zoroastrianism", 
BSOAS XXXII, 1969, 25) read miftr [mirl KotwaPs reading (SupplSnS, 106 n. 68) madan is 
adopted here as yielding belter sense. Moreover, if this reading is adopted, the passage provides a 
striking parallel to the preceding SupplSnS. passage. 

30 MS. has Y\ better *'L. 

31 The 21 SI fragard of the lost SQdgar Nash. The fact that the preceding passage, referring to 
the Vcthistoisti Ga&a{Y.53), and the present one, which refers to a fragard of the same name, both 
contain the same information is interesting. 

32 Phi. xwahisnan i pahlom probably renders Av. vahiSta istis f y.53.1), cf. PhLY. 53.1 : pahlom 
xwdhiSnih ud sraw i Zardust. 

33 TDj, 7ir.2: 'ycyt, but cf. Phl.Y.SlM. 

34 Cf y.57.17, where there is no mention of the 'three times', and V.57.3I, where Sraosa is 
said to move towards XvanlraGa three times each day and night. 



"And each day and night you come seven times to the earth 
which has seven continents, over the whole material existence." 

Here, the 'seven times' may be influenced by the number of the continents; 
in all other places three times are mentioned, 

9. Sros's own period of the day (gdh), which he shares with Rasn, is the 
Us&hm-gdh, the time from midnight till daybreak (cf. Y. 1.7): 

GBd.lil.2l-2, u-s roz-iz andar mdhigdn harw ek pad 5 hangdm baxt; 

BTA, 44. harw hangdm-e menog-e pad-is *gumdrd: 35 ciyon bdmddd- 

gah Hdwart Menog, nemroz-gdh Rapihwin Menog> ebarag- 
gdh Uzerin Menog, *apddydbdn Ebsrusrim Menog, 
Usahin-gah Usahin Menog xwesih ddrend. u-s awesdn-iz 
pad hamkdrlh baxt hend t ce-s Hdwan d Mihr, Rapihwin 6 
Urdwahisl, Uzerin 6 Burz-Yazd, Ebsrusrim o ahlawdn 
*Frawahrdn* 6 ud Warhrdm, Usahin 6 Sros ud Rasn pad 
hamkdrlh winnard. 

"And He divided the days in the months, too, each into five 
periods; and He appointed a Spiritual Being over each period: 
as the Spirit of Hawan has the period of dawn for its own, the 
Spirit of Rapihwin has the time of noon, the Spirit of Uzerin 

the evening time, the Spirit of Ebsrusrim the , 37 

the Spirit of Usahin the period of Usahin. And He has 
appointed these, too, for collaboration, for he assigned Hawan 
as a collaborator to Mihr, Rapihwin to Urdwahist, Uzerin to 
Burz-Yazad, Ebsrusrim to the Frawasis of the righteous and to 
Warhram, Usahin to Sros and Rasn." 

According to a Denkard-p&sszLge, the first part of the Usahin-ga/z, the time 
just after midnight, belongs particularly to Sros: 



DkM., 793.8 ff. 



ud abar gdh i yazisn i Srdsahlay aberdar pad sazisn f 
fradom nimag i sab ud 6y I yasidr d pdsbdnih i-s az hdn i 
menog druz niweyemdagih. ud gdh i yazisn I Rasn ud 
Astdd aberdar az hdn pas pad Usahin radih. 

"And on the time for the worship of righteous Sros: especially 
on the passing of the first half of the night; the worshipper (is 
to) announce his protection from the spiritual fiend. The time 



i5 TD„ 15v.l0:gww//\ 

36 TD„ 15v.l5, omits. 

37 *apadyaban; BTA (p. 45) translates "ablution-time", cf. Kotwal, SupplSnS, 124: apadyab 
"ritually unclean". In the present context, such a meaning seems too speculative to be included in 
the translation. 
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for the worship of Rasn and Astad is chiefly after that, during 
the ra/w-ship of Usahin." 

10. In repelling the evil powers of the night, Sros is assisted by his own 
bird, the cock; 38 

GIta.XXIV.48, xros pad hamestdrlh i dewdn ud jddugdn dad ested, abag 

BTA., 202. sag hamkar. ciyon go-wed pad den kit az getig daman han 

pad druz-zaddrih abag Sros * hamkar 39 hend, sag ud xros. 

"The cock is created to oppose the demons and sorcerers, as a 
collaborator of the dog. As He says in the Religion: among the 
material creatures, these are the collaborators of Sros, the dog 
and the cock." 



Jfr.II.25, 

Haug/West, 
AWN, 215. 



ce han xros xwdrtend ^murwag 40 i Srosahlay ud ka wang 
lowed, d-s petydrag az dam i Ohrmazd abdz dared. 

"for that cock they call the bird of righteous Sros. And when it 
crows, it keeps misfortune away from the creation of Ohr- 
mazd." 



11. While in the Vendiddd {Vend A%. 22-21), Sros and the cock are said to 
come to the aid of the fire, in the Drdyisn I Ahreman 6 Dewan, which describes 
the nightly battle between good and evil powers, fire plays a more active role: 

DrAD.3, BTA, pas Sros dast 5 xrds-murw zaned. ka xrds-murw wang 

ZWY, 90. kuned bahr-e Ataxs I Warhrdm ud bahr-e ataxs i xdnag, 

ka pad nem-sab be abrdzend, be zaned; abdrig Sros 

hamdg be zaned. 

'Then Sros claps his hands to the cock. When the cock crows, 
the Bahram-fire smiles one part and the house-fire, when they 
kindle it at midnight, (smites) one part; Sros smites all the 
rest." 

In the Pahlavi books the link between Sros and Fire, both hamkdrs 
("collaborators") of Urdwahist, is generally described in terms of help and 
protection: the fire is protected by Sros and, on the other hand, shares his 
task of protecting mankind: 



33 Cf. Phi Vend.\%. 1 5 : eg han munv wang *bared (bid) abar pud os i abzar [t pad nem-sab ul 
ayed\ "then that bird crows over the powerful dawn [which comes up at midnight]". The gloss 
links the cock, who crows at dawn, with the whole Usahin-gt/fr, and Ihus with Sros. 

39 So ZA. TD„ 65r.l0: hdybiyh. 

40 MSS.: mwlwk. Haug/West s loc, cit, read muruk, 
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G5rf.XVIII.16fr, 
BTA, 160-2. 



Zddspr.ULSX 
BTA, 42. 



G5rf.XXVI.41-4, 

BTA, 218. 



nun-iz ham-ewenag druz-zaddrlh ud pdnagih f mardomdn 
name kunend. ka be *afsarend ArV han xwarrah abaz o 
mendgdn rased. Ataxs i Warhrdm ed ray xwdnend ce 
hame 42 dtaxs-e pad getig drubusiih az Warhrdm ud 
pdnagih az Sros, 

"And now, too, they (viz. the Bahram-fires) always smite the 
fiends and protect mankind in the same way. When they go 
out, 41 that fortune (xwarrah) goes back to the Spiritual Beings. 
They call them Warhram-fires because a fire in the material 
world is always defended by Warhram and protected by Sros.*' 

u-s abag druz i menog ^kdxsidan 43 parig-kirbag 

i az draydb abar dyend ud tanigardih paymdxt ddrend ud 
pad gand ud *dhogenisn 4 ' 4 rosndn *petydrend 4 ' 5 ud pad 

jddugih daman windhend ud zadan ud soxtan ud 

parig wdnidan ud mddagwarihd pad sab xuftagdn pds- 
bdnenidan ud abag Srosahlay hayydr budan. 

"And its function 43 (i.e. that of the Fire of Supreme Benefit), 
is to struggle with the spiritual Druz, who have the form of 
witches who rise up from the sea and have corpo- 
reality 46 for their garment, 47 and injure the lights with stench 

and defilement and harm the creatures through sorcery 

.... And to smite and burn (them) and to overcome the 
witches and, particularly, to guard sleepers at night and to be a 
helper to righteous Sros." 

Urdwahist pad getig ataxs xwes, ke ataxs rdmened aydb 
besed eg-is Urdwahist rdmenid aydb besid bawed. u-s 
hamkar Adur, Sros ud Warhrdm. Adur andar getig 
mddagwar en 3 menog: Farnbdg, Gusndsp ud Burzen- 
M\hr > pas abdrigdn dtaxsan i pad dddgdh n is wend, ke pad 
zadan ud abesihenidan i druz ud pdnagih i daman dad 
ested. 

"In the material world, Urdwahist has fire as his own; he who 
gives pleasure or pain to fire, by him Urdwahist is pleased or 



41 MSS.: 'pz'lnd (afsiirend) "they extinguish" (trans.). Here, the intransitive *afsarend "they 
go out, are extinguished" seems lo fit the context better. 

* 2 So ZA. TDp 51v.9 omits the words from the first ataxs up to the second. 

43 In the MSS. *koxsidan and the other infinitives of this passage are written without the 
infinitive ending. For the translation, cf. BTA, op. cit., LXXX1. 

* 4 MSS.: 'hwyn&n'. 

45 TD : pyfyd'lkyndi rest : pytyd'lynd- 

46 On tanigardih see Bailey, ZorProb, 104-5 with n. I. 

47 The use of paymoxr, normally a verbat form, as a noun meaning "garment" is unusual. 
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pained. And his collaborators are Adur, Sros and Warhram. 
The principal fires in the material world are these three 
spiritual ones: Farnbag, Gusnasp and Burzen-Mihr, then the 
other fires that dwell in fire-temples, which have been created 
to smite and destroy the fiends and for the protection of the 
creatures." 

Gitaf.III.l 5, sidigar az menogdn Urdwahist u-s az dahisn i getig ataxs 

BTA, 40. 5 xwes *padirift 4B u-s dad 6 hayydrih ud hamkarth Adur, 

Sros, Warhram ud Neryosang; pad han cim ku andar 
ebgatih Warhram ataxs l andar man nisdst ud winndrd- 
drubustlh *dahed* 9 Sros pdnagih kuned. ka be azrawed az 
Warhram 3 Sros, az Sros 5 Adur, az Adur abdz o 
Urdwahist pay wast ku dewan be murnjenldan ne tuwan 
bawad. 

"The third of the Spiritual Beings is Urdwahist, and from the 
material creation he received Fire for himself; and Adur, Sros, 
Warhram and Neryosang were given to him for help and 
cooperation; for this reason that, at the onslaught of Evil, 
Warhram defends the fire that is set and established in the 
house, and Sros protects it. When it goes out, it goes 50 from 
Warhram to Sros, from Sros to Adur, from Adur back to 
Urdwahist, so that the demons shall not be able to destroy it." 

In the latter passage, the inclusion of Nerydsang in the list of hamkdrs 
("collaborators") of Urdwahist is unusual: normally, only Adur, Sros and 
Warhram are mentioned. 51 Neryosang is sometimes described as 'the 
messenger of the Yazads'; 32 he was originally, it seems, a divinity of prayer, 
his chief links being "with fire, before which men's prayers are said and with 
Sraosa himself'. 53 This ritual link between prayer and fire probably con- 
stitutes another important element in Sros's relations with Fire, but there 
appears to be no explicit mention of this in the Pahlavi sources. 



12. Sros's priestly functions, 54 his spiritual lordship over this world, his 
connection with the Sacred Word and its protective powers, which gave him a 
central place in the ritual (see next chapter, passim), find a parallel in the 
functions of a high priest. The word dastwar often occurs in connection with 
his name, e.g.: 

46 So ZA, toe. cit,, Zaehner, Zurvan, 323; TD lf 14v.lG: MKBLWNyt'. 

49 So ZA t loc. cit., Zaehner, loc. cit; ID,, 14v,13: YXBWNt'. 

50 Lit. "it joined"; in view of the tense of azrawed, the verb is here translated as a present. 

51 E.g. Gi3tf.XXVI.41-4 q.v, 

" F*/teU9.34; G5rf.XXVt.101, (BTA, 228). 

53 Boyce, Hist I, 60. Cf. y.57.3; Visp.l.\\ 11. L6; Kr.13.S5. 

54 Cf. r.57.6,8. 



SROS IN TUT PAHLAVI TLX TS 



121 



PhLY.SllA 



Phi. Y. 28. 5 



Phi. Y .45 .5 



, .den i Sros: dastwar dastan 

"the religious sphere of Sros: to have a dastwar.''' 

[han gdh] F pad Sros [ddnihed\ [ku ka dastwar ddrend 
sdyed ddnist ku nekih i az han gdh ce\ 

"[That place] which [is known] through Sros [i.e. when they 
have a dastwar they may know what (is) the goodness from 
that place]," 

5 oy i man Sros [o oy I man dastwar]. 
"to my Sros [to my dastwar]." 



The word could therefore simply be taken to mean "high priest". However, 
since it has a fairly wide range of meanings and is so closely associated with 
Sros, a more detailed examination is required. Basically, MP. dastwar, from 
an OP. *dastabara-, 5S means "having power, one in authority". 56 Dhabhar 
{PhlYV y gloss., 194), gives: "who bears authority, minister, a wise man; a 
Dastur, Parsee high priest". Phi. dastwar is sometimes used to gloss Av. 
rafu-, 51 a word meaning "judge" which, in Younger Avestan, is used "von 
dem geistlichen Vorsteher, der> jedem ahunsdhen Wesen beigegeben oder 
zugeschrieben, in alien Fragen, besonders der Religion, die Entscheidung zu 
treffen hat" or "von dem, der bei religiosen Veranstaltungen das Amt des 
Priesters und Leiters und damit sogleich des Richters innehat". 5 * The 
similarity of the functions of the ratu and those of Sros — which, in view of the 
gloss, must have much in common with those of a dastwar — suggests that a 
dastwar was a priest with great authority, who decided questions of a religious 
nature. A similar conclusion is reached by Christensen 59 concerning the 



55 Darmesteter (Etfr \, 115), followed by Horn (GNpEt, 126-7), rejects the explanation of the 
first member of the compound as OP. dasta- "hand", and derives it from the same root as Av. 
dqstva-. Since we do not know what secondary meanings or associations OP, das/a- may have 
had (cf. NP. dast "power, strength, superiority", Steingass, Diet, 519), the argument remains 
inconclusive. 

56 For this meaning of dsibr in ManPth., see Boyce, Word-List, 36. The meaning "having 
authority, authoritative" is apparent in Phi. in such expressions as pad dastwar dastan "to 
consider authoritative", when used e.g. of the Religion (J?/vZ)Z).XLVI.20, cf. above, p. 115), or of 
a king {cf. Phi. K.31.21 : . . xwaddy-darih [ku padixsay i-s asi pad dastwar darcd\ "having a lord [i.e, 
he considers the king who is set over him authoritative] 1 '}. 

57 Cf. AirWb, 1501; e.g. Phl.Y.27.6; han f meh tad [dastwar Zardust] "the greatest Ratu, 
[Dastwar Zarathustra]"; Phi. K.44.16: pad paydagih 5 man dahisn daman i andar harw do axw 
radih edsisnih [rosnag ku Mar ud anoh-iz pad dastwar darisn hem] "the teaching about the Ratu- 
ship of the creatures in both states of existence should manifestly be attributed to me [it is clear 
that both here and there I am to be recognized as dastwar]". 

58 AirWh, 1497-1502, 
" /'/raw, 120, 
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dastwar of Sasanian times: "le dastwar, qui a ete probablement une sorte 
d'expert dans les questions de religion, un theologien et jurisconsulte a qui on 
s'adressait pour decider des cas douteux". In a note, 60 he further remarks: 
"Parfois le mot dastwar est employe dans un sens general pour designer tous 
les membres du clerge Zoroastrien", 

The authority of the dastwar to decide questions of a religious nature for 
his followers, is illustrated by the following passages: 



DkM., 793.6 ff. 



SupplSnS.X11.2 t 
Kotwal, 24-5. 



Purs.14, 

JamaspAsa/ 
Humbach, 24-6. 



ud abar oy ke dastwar ne dared pad dad: xwesih i ec 
kirbag i kuned ne rased 5 hdn l pahlom axwdn. 

"about him who does not have a dastwar, (as is prescribed) by 
law: the ownership of any good deeds that he does will not 
reach the Best Existence." 

ciyon gowed pad Sagadum ku ne kas az hdn i asrosddr 
mard — ke dastwar ne dared — rased 5 hdn i pahlom axwdn. 

"As He says in the Sagadum (Nask): no one among the 
disobedient men — who do not have a dastwar — will reach the 
Best Existence." 

pursisn: ec kdr ud kirbag ast i ha ne pad dastwar kuned^ 
mardom az winah be dwared u-s kirbag 6 ruwdn rased? 
Passox: ne, noit zi cis asrao(s)an^m tanunam asahe 
urva *ci9yai 61 vi(5)aiti: ce ne kas i *asrds-tan 62 [ke kdr 
ud kirbag ne pad dastwar kuned\ d-s ahldyih 5 ruwdn- 
tozisn * winded [ku-s kirbag winah ne kaned\. 6 * 

"Question: is there any good deed which, if one performs it 
without a dastwar, delivers men from sin and whose merit 
reaches one's soul? Answer; No, nok zi cis asraosanqm 
tanunqm asahe urva *ciBydi viSditi: 6 * 'for no disobedient 
person [who performs good deeds without a dastwar] will find 
Righteousness for expiation for his soul' [i.e. his meritorious 
deeds will not extirpate his sins]." 



60 ibid. n. 6. 

61 JamsapAsa-Humbach, loc. cit.: ci$i(i)ai. 

62 JamaspAsa-Humbach, ibid., read asruS{t)-tan {— 'slwsrtn'j. However, since a word jAvtf 
occurs as a translation of Av, asraosa- in Vertd.l6.iS (cf. also Darmesleter, ZAv II, 235 n. 24), the 
spelling 'stwJftn' may well be correct. The spelling 'slwStn' also occurs in RivE A. XVl\.34 } cf. next 
note. 

" Virtually the same passage is found in RivEA.XVU.34 (BTA, 70). 

64 JamaspAsa-Humbach, op. cit., 24: "No soul of disobedient bodies will obtain {the share) 
of Asa for atonement". 
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That interpreting and teaching religious dogma was also part of the task of a 
dastwar is indicated by such phrases as dastwardn cast ku "the dastwars have 
taught that...". 65 

From all this, it is clear that the dastwar was a priest who had authority to 
interpret the religion and who decided religious questions for his followers. In 
later usage, the word dastur denotes a high priest, and in earlier days, too, 
important matters were doubtless decided by priests of great eminence. The 
question remains, however, whether Phi. dastwar denotes a priest of a specific 
rank in all contexts. As Christensen 66 pointed out, the word sometimes 
appears to be used of members of the clergy in general. Moreover, every 
layman must 'have a dastwar' to guide him in all religious affairs, and it seems 
unlikely that such a time-consuming task can have devolved on high priests 
only. It seems probable therefore that Phi. dastwar can denote any priest who 
is 'in authority' to advise and direct the faithful in religious matters. Probably, 
lower-ranking priests derived their authority (dastwarih) in such matters from 
that of the dastwardn proper, or 'high priests'. "Having a dastwar", then, — 
which is the 'religious sphere of Sros' {den i Sros)— must mean "having a 
priest", i.e, "obeying religious authority". 

The word srosddrih, lit. "having Sros" is used in the sense of 'obedience 1 , 
usually with religious connotations: 

RivEA.XYll3\, > . .aydb kirbag dosdram ray i ast hdn i pahlom ud hdn i 

BTA, 68. abezagdom i *o 67 frayddisn i ruwdn rasisnigtar (*ka 

*pad) 6S srosddrih — pad dastwarih i abezag den-dastwar- 

dn — kunend. 

"... or the good deed for love, which is the best and the purest 
and that which most comes to the help of the soul (when) 08 
they perform it (with) obedience — with the authority of the 
pure Dastwars of the faith." 

Z<3<£jpr.XXVII.i5> srosddrih ray andar xwaddy ud rad-dastwar i denig hu- 
BTA, 98. niyoxs budan. 

"to be attentive to the lord and the Rad-dastwar 69 of the 
religion, for the sake of obedience." 



65 E.g. SupplSnS XII. 14, 15, 16, (Kolwal, 30-32). 

66 Lac. cit. 

67 MS.: KN{oh). 

63 MS. omits. BTA (op. cit., 68 n. 57) suggests that pad is missing. If one were lo read *pad 

srosdarih, pad dastwarih i > the subject of kunend would presumably have to be den- 

dastwardn. The phrase pad dastwarih i abezag den-dastwttran, however, does not seem to require a 
verb, and it seems preferable therefore to read *ka *pad srosdarih kunend. 

69 rad-dastwar also occurs in Ri v E A. XVII 32 (BTA, 68); the words seem to form a compound 
"one who is Ratu and Dastwar". 
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If, in the latter passage, xwaday "lord" refers to a secular ruler, srosdarih 
must be taken to mean simply "obedience", without religious connotations. 
Since Phi. xwaday sometimes glosses Av. ahu- "lord", 70 and the word is here 
combined with rad-dastwar, it is likely that the passage refers to the Ahu and 
Ratu, and that srosdarih is here, too, used in a religious sense. 

Phi. asrosih occurs in a passage dealing with the interference of a Muslim 
governor in a Zoroastrian dispute about intercalation: 

RivFrA.5, . . .oy gowed kit Ostad Abu *Mansur 71 mard-e sultdnig 

BTA, I. 82 + ast ud andar den ne daned abar asrosih . . . 

"he says 'Ostad Abu *Mansur is a man of the SulLan, and 
within the faith he does not know about asrosih'." 

Here asrosih seems to mean "incorrect procedure in religious affairs". Phi. 
asrust renders Av. asrusti- "disobedience" in PhLYA0A6; in Gathic passages, 
Av. asrusti- is translated aniyoxsiddrih "non-hearkening", 72 which, in 
Phl.YA4.i3, is glossed akard-herbedestdnih "not having followed priestly 
studies". In this interpretation of Av. asrusti-, the association of Sraosa with 
proper religious and ritual conduct may have played a role. 

13. Sros, protector of the righteous and dastwar of the religion, is also 
represented as a defender of the Faith against heresy: 

Z)£A/.,857.18ff. abar nisan i druz y *xastag 73 Marti ud druwandan i-s 

niydxsdg ud zanisn i-s az oy i dahibed mad rased 

pad padirag-rasisnih Srosahldy i xwaday 6 oy tan i pad 
bes; hdn xwaday he en pad *hu-ziwisnih 74 pdnagih, ne 
pad dus-ziwisnih ud pad kaddr-iz-e zaman besiddr i 
druwandan. 

"About the sign of the Fiend, the broken-down 73 Man! and 
the wicked ones who listened to him, and the smiting that came 

to him from the ruler Righteous Sros, the lord, comes to 

that harmful person to oppose him; that lord whose protection 
(is) in good living, not in evil living, and (who is), at any time 
whatever, a tormentor of the unrighteous." 75 



70 Cf. AirtVb, 282. 

71 MSS.: mswt. 

72 Pht.Y.13.4; 43.12; 44.13- 

73 MS.: frsik'; for this reading, see West, SBE XXXVII, 278. 

74 MS.: Aifz'Jfayfi; cf. next note. 

75 For the wording of this passage cf. Phl.YAbS: pad padimg-ramnih pad hem i harw dd 
- - ■ wsed pad bes-. o tanan rased. . . .keen pad hu-ziwisnih panagih . ... .ne pad dus- 
ziwisnih pad kadar-iz-i zaman Ohrmazd besiddr [i wattaran]. 
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14. While Sros appears to demand rather than personify religious obe- 
dience when he is likened to a dastwar, elsewhere he seems to be represented 
as an embodiment of the proper religious attitude to life: 

Phi Y.44A6 edon hdn i weh Sros [Wistasp] d-s rasisn pad Wahman [ku 

pad Wahman be o den dyed\. 

"thus good Sros [Wistasp] must then come to him through 
Wahman [i.e. through Wahman he will come to the religion]." 

Zddspr. XX XIV. 44, Srosahldy i paymdnig ast menog i payman u-s frehbudih 16 
BTA, 147. ud abebudih i Az petydrag. 

"Righteous Sros the moderate is the Spirit of Moderation and 
his adversaries are the excess and deficiency of At:." 77 

15. Together with Wahman, Spandarmad, and sometimes with Ard, Sros is 
said to control and protect a part of the human mind: 



DkM., 49.15 ff. 



DkM., 413 A ff. 



abar 7B xwadih x hannam i ddddr Ohrmazd i andar getig- 
dahisnan. pad Wahman mehmdn axw ud Spandarmad 
war dm gdh ud Sros ddstdr i menisn. 

"On the properties of the limbs' of the creator Ohrmazd 
(which are) among the creatures of the material world. 
Through Wahman, consciousness inhabits (them); the mind is 
the seat of Spandarmad; and Sros is the keeper of thought". 

. , . .ku mardomdn andar axw menisn-e; ast yazd i gdh 
dared ud ast druz i rah dared, ud andar menisn gowisn-e; 
ast yazd i gdh dared ud ast druz i rah dared, ud andar 
gowisn kunisn-e; ast yazd i gdh dared ud ast druz i rah 
dared, ud andar axw wdrom-*e 79 Wahman gdh dared ud 
Akoman rah dared, ud andar wdrom kdmag-e, Sros gdh 
dared) Xesm rah dared, ud andar kamag menisn-e, 
Spandarmad gdh dared* druz i Taromad rah dared. 

*'. . . .that for men, in consciousness there is a thought; there is 
a Yazad who has a place there and there is a fiend who blocks 
the road. 80 And in thought there is <a> speech; there is a 
Yazad who has a place there and there is a fiend who blocks 
the road. And in consciousness there is <a> mind, Wahman has 



76 MSS.: plysbwt. 

77 On this passage cf. Zaehner, Zurvan, 102; 346-352. 

78 MS.: QDM; Menasce, TrLD, 67, reads ce. 
19 MS. omits *-e. 

ft0 rah dastan, cf. vahdar "highway robber"; here the words seem to mean, approximately, "to 
stand in Ihe way, block the road 1 '. 



126 



SROS IN THh' I'AIILAVI Tl-.XrS 



DkM., 268.8 ff. 



DkM., 348.3 ff. 



a place there, Akoman blocks the road. In mind there is a 
desire, Sros has a place there, Xesm blocks the road. In desire 
there is a thought, Spandarmad has a place there, the fiend 
Taromad blocks the road." 

u-s danisn, bowandag-menisnih, xrad ud was hunardn 
andar mardom kard; Bl Wahman, Spandarmad, Sros ud 
was Yazddn o mardom rasenld ud pad-Is mehmdnid. 

"And He (i.e. Ohrma2d) created knowledge, perfect-minded- 
ness, wisdom and many (other) virtues among men ; Wahman, 
Spandarmad, Sros and many (other) Yazads made (these) 
reach the people and dwell in them." 

had uzwdn dad ested pad abzdrih i mardom d xwesenidan 
pad-is wuzurg sud i az gdwdgih. ud nixwdrag l uzwdn 6 
gdwdgih kdm. Akoman, Az, Xesm ud abarig druzan i 
andar tan rdhddrih, bus tan koxsdgomand pad *kardan H2 i 
kdm o xwes-abzdrih, ku pad kdm-abzdrih nixwdrenend 
uzwdn 3 siid i az gowdglh az mardom dzdrenag ud zydn i 
az-is awis rasendg igehan)^ saxwan. lid dad ested 
Wahman, Ard^ Armad, Sros ud ani-z weh menog 5 
*deskdrih g4 I andar mardomdn tan pad pdnaglh i kdm i 
uzwdn az druzan. 

"Now the tongue has been created as an instrument for men, in 
order to appropriate through it the great benefit from speech. 
And that which moves the tongue to speech (is) desire. 
Akoman, Az, Xesm and other fiends who block the road 
within the body (are) always struggling to make desire into an 
instrument of their own, so that, with desire for instrument, 
they will move the tongue to words which will deprive 85 people 
of the benefit from speech, and cause the harm therefrom to 
reach them. And Wahman, Ard, Armad, Sros and other good 
Spiritual Beings have been created to shape the inside of the 
body of men 86 for the protection of the tongue's desire from 
the fiends." 



81 All imperfects of this passage are written as infinitives. 

83 MS.: 'BYDWNl 

SJ Menasce (op. cit., 329) does not translate gehan. The word has no clear function in this 
context, and may be a misspelling ofj<miwi which was not deleted. 

** dysk'iyh. 

65 azavetutg, lit. "causing torment, injury"; here, construed with az t it must mean "lor- 
mentingty, injuriously depriving from", cf. Menasce, loc. cit., "en frustrenl les homines". 

* 6 Lit. "for the shaping inside the body of men," 
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DkM., 378.22 ff. 



had andar mardom ddddr-dfurisnig getig-warziddrih cihr, 
menog-drdstdrih axw *xan; S7 oh-iz cihrlg zlndagih ud 
axwlg ddndglh i andar mardom mardomih. ud kdm pad 
*padiriftdrih as f az cihr getig-warziddrih ud tan-srayeni- 
ddrih, ud az axw danisn ud kirbag hangezag ast menisn o 
tuxsdgih abar harw do, Ebgat-kirrenisn ud wisuftdrih, xan 
i harw do pad mardom Az. oh-iz *agigdnih, dusdgdhih, 
*dahig-sohisnih ud Azig frehbud-drzogih ud waranigih u- 
sdn zamdn-*wiskinnisn R9 i Ebgatig pad mardom dluddr ud 
duscihremddr : mardom pad dew ud druz-karih ud Az pad 
apayman-karddrih cihr-arz akdrened ud az menog sud i 
getig-warziddrih ud tan-srayeniddrih zdmened 6 menog- 
zydnih harw do andarag cihr ud kdm, *W *'/c *PWN 
brddarodenld hawed danisn pad *dahig-sohisnih ud 
hamestdrenid pad dusdgdhih; rast bazag pad kirbag-rang 
ud akdrenid harw do az menog-drdstdrih ud ruwdn- 
*bozisnih 90 ud zdmenid 6 menog-wisobisn ud ruwdn- 
erang andarag kdm ud rdhddrih. ud Sros pad zadan i Az 
ud spoxtan- az rdhddrih i andar cihr-kdm abar cihr, 
Wahman pad wdnidan i Akoman ud spoxtan az rdhddrih i 
andarag axw-kdm abar axw gdhddrih. ud ka mardom 
xwadih mddaydn irnddayan)*^ boydmand ruwdn, pad 
Sros-gurdih Az az andarag i cihr-kdm, pad Wahman 
hamdg xub *ham-brddagih 92 Akoman az andarag i axw- 
kdm *wisdnddr 9i hawed, az cihr paymdn-drzog 5 getig- 
warziddrih ud tan-srayeniddrih ud az axw Srosig-ddnisn 
ud kirbag 5 kdm paywanded. 

"Now the source of activation of the material side, created by 
the Creator, in man is Nature; the source of putting in order 
the spiritual side is Mind; 94 and thus the natural life and 



ai MS.: AV. Menasce (op. cit., 355) regards this as a repetition of the previous axw and omits 
in his translation. A reading xcin "source", however, yields good sense. 

88 MS.: ptyrwpt'lyh, 

89 MS.: zm'fl W wJfrV Menasce (op. cit., 356) reads ?zamcm *wiskatuh "Ic glissement du 
temps* 1 . Perhaps an emendation to zaman *\\>\§kmm$n "division of time" is to be preferred. 

90 MS.: bwcsnyh'. Menasce (loc. cit,) reads bwcsn y*n. 

91 The second m'lyd'n is perhaps to be omitted, cf. Menasce, loc. cit. 

92 hm-*Xkyh, On xub-hambrad (= Av. hushaxa*), see Dhabhar, PhlYV t gloss., 40. Dhabhar 
reads 'Xk as °brad\ in 77.11.16,18, however, a spelling hm-'X occurs for ham-brad; a reading 
"bradag for 'Xk is therefore to be preferred. 

ys MS.: wsntly cf. wisandan "to separate." 

9i ax\i\ as opposed to cihr, must mean "mind"; when it denotes a concept wider than warom, 
meniSn or kamag, as in the Denkard passages on p. 125, the best translation seems to be 
"consciousness". 
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menta! knowledge in man (constitute) humanity. Desire, 
receiving from Nature (impulses) to activate the material side 
and to protect the body— and from Mind knowledge and 
virtue, stimulates thought to diligence in both (spheres). The 
source of both the creation of Evil and of destruction in man is 
Az; and thus evil, ignorance, destructive feeling, 95 the desire 
for excess caused by Az, lust, and the division 96 of time caused 
by the onslaught of Evil, are polluting and evil-making 
(principles) in_man. Men, through demonic and fiendish 
actions — and Az, through immoderate activity, render the 
value of Nature ineffective and lead it from the spiritual benefit 
inherent in the activation of the material side and the protec- 
tion of the body, toward spiritual loss, both in (the spheres) of 
Nature and Desire. .., Knowledge is given a rival in destructive 
feeling, and an opponent in ignorance; sin is dyed the colour of 
virtue; both the putting in order of the spiritual side and the 
salvation of the soul are made ineffective and they are led 
toward destruction of the spiritual side and damnation of the 
soul, in (the spheres of) Desire and 'road-blocking'. 97 And 
through smiting Az and rejecting 'road-blocking' of the natural 
desire, Sros has a place over 98 Nature; through defeating 
Akdman and rejecting the 'road-blocking' of mental desire, 
Wahman has a place over 96 Mind. And, since the essence of 
man is principally his perceptive soul, through the heroism of 
Sros it will expel Az from within the natural desire, and 
through Wahman's good-fellowship in all things, it will expel 
Akdman from within the mental desire. As to Nature, the 
desire for moderation will join the activation of the material 
side and the protection of the body; as to mind, Sros-like" 
knowledge and virtue will join desire." 

. . . .ku kas-iz mardom nest ke az mad zdyed n-s 6 i0 ° 
menog abar ne koxsend: Wahman ud Akdman, Sros ud 

Xesm y Spandarmad ud druz Taromad 

ud ke Sros pad tan mehman eg-is daxsag en ku 

andar harw gdh saxwan abdg sdyed gufian ud ka gowend 
*oh *niyoxsed, 1Q1 ud ka dhog abdz gowend padired ud 



95 MS.: dhyk. Menasce (op. cit., 357) translates "vulgaire". For the meaning "destruction", 
cf. Haug/West, AWN.XA, pp. 3, 141 ("devastation"); Bailey, ZorPvob, 151 ("trouble"). 

96 See above, n. 89. 

07 On rahdarih, cf. n. 80, Here, in view of the contrast with tmdarag cihr ud kdm, one would 
have expected andarag axw ud kdm, rather than andarog kdm ud rahdarih. 

98 Phi. gdh abar, lit. "a place over'*, i.e. "a position as a guardian of. 

09 Curiously, the adjective srosig "Sros-like", is here used lo qualify factors which are 
explicitly said to influence the mental sphere. 

100 MS.: 5. 

101 MS.'.ymyt. 
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*wirayed; i02 kasdn ray dro ne gowed ud han i *oy 
abewindh ne zoned ud han i mnahkar pad paymdn zaned. 

" . . . that there is no human being who is born of a mother, 
over whom six Spiritual Beings do not fight: Wahman and 
Akoman, Sros and Xesm, Spandarmad and the fiend Taro- 
mad And he in whose body Sros dwells, his character- 
istics are these, that one can speak with him at any time, and 
when they speak, he listens, thus; 104 when they tell him of a 
fault, he accepts and corrects it; he does not tell a lie to people; 
he does not strike the innocent one and the sinner he strikes 
with moderation." 

DD. II. 15-16, ka Wahman pad menisn^ Sros pad gowisn ud 

TDA, 15. Ard pad kunisn mehman Sros-mehmdnih l pad 

gowisn az han i dgdh l rdsi gufidr, ud han i andgdh az vast 

das t war an niyoxsiddr buddn. 

11 when Wahman is present in thought, Sros in speech and 

Ard in action the presence of Sros in speech (is 

clear) from (the fact that) he who is aware of what is right, 
speaks, and he who is unaware of what is right listens to the 
Dastwars." 

From the above, it is clear that, although Wahman, Sros, Spandarmad, and 
to a lesseT extent Ard, were held to play a role in mental processes, 
Zoroastrian psychology had not reached a state where a specific sphere of 
activity was consistently assigned to each of them, 

16. Some of Sros's functions, such as 'lord of the material world', 'dastwaS 
and 'divinity of prayer*, suggest that he is a mediator, maintaining a link 
between the material and the spiritual world. 105 Evidently, there is an element 
of this in the functions of all or most Yazads, but it is Sraosa who is said to 
"settle down among Mazda's creations" (Y. 57.30), to "move forth at will 
towards the material world" (K57.24), because of whose qualities "the Amasa 
Spantas came down to the earth" (K.57.23), and through whom they receive 
worship and prayer (7.60.6, see below, p. 169 f). In the Srds-Yast, then, this 
function is sometimes alluded to in terms of movement; this may explain the 
qualification of the movement of the Yazads generally, when moving towards 
the earth, as 'Sros-like': 



102 MS.: wyi'sm'. 

103 MS.: r L{d). 

10-1 



An emendation of KN (oh) lo 'LH (oy) would perhaps yield slightly better sense, but is not 
strictly necessary. 

105 On this function of Sros see Zaehner, Dawn, 95-6. 
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DkM., 102.7 ff. 



Ill I I 



had yazdan ham-*wimand 106 i ruwan I mardom xwadih 
pad gdhr. u-san ciyonih xwarrah i agumegih danaglh i 
agumeg dusagahih ud wehfh i agumeg wadih ud 

*menog i01 -wazismh i srosig ud oz i anizar pad 

menog-wdzisnih *wdzend i0S ku-san hu-kdm-*xemagih l(yg 
xeman pad xwarrah-* baxtdrih l0 ° i 5 gehdn ciyon tez- 
ciyonih l mardom-menisnih abar xir. 

"Now the Yazads have an essence which, in substance, is of the 
same definition 111 as the soul of man. Their qualities are the 
fortune (xwarrah) of being unmixed: knowledge unmixed with 
ignorance, goodness unmixed with badness, Sros-like spiritual 

movements and force without weakness 112 they 

move with Sros-like spiritual movement, i.e. their natures, 
having a disposition towards good desire (?), (are as quick) in 
the distribution of xwarrah to the inhabitants of the material 
world as the quick nature of human thought (is) upon matter. 1 ' 



As Boyce 11 * suggests, the later identification of Sros with the Islamic rijal 
al-yaib, who also pass between this world and the next, is probably connected 
with his function as a mediator. Sros sometimes brings messages from the 
divine realm to the earth: 



DkM., 313.20 ff. 



ud hdn i astag-frestisnig handarz fr adorn o Siyamag i 
Masye-pus u-s frazandan pad astagih i Wahman ud Sros. 

"And as to the injunctions that were sent by messengers, the 
first was to Siyamag, son of Masye and to his children, with 
Wahman and Sros acting as messengers." 



The word 'messenger' is used of Sros in this passage only, the divine 
messenger par excellence being Neryosang, the other Yazad of prayer. 

17. Together with Neryosang, Sros will be sent by Ohrmazd to awaken 
Pesyotan at the end of the 1st millennium after Zarathustra: 

ZWY. VII. 19-21, ud man daddr Ohrmazd frestem Neryosang Yazd ud 
BTA, 60-62. Srosahldy be Kang-diz I Siyawaxs I bdmig kard, be 



Cihrdmayan I Wistdspdn i kaydn-xwarrah ud den rast- 
wirdstar, ku *ay il4 Pesyotan i bamlg, frdz raw 5 en Erdn- 

dehdn ud rawend Neryosang Yazd ud Srosahldy 

az weh Cigdd i Dditig 6 Kang-diz i Siyawaxs l bamlg 
kard. u-s wdng kunend ku frdz raw Pesyotan i bamlg 

awesdn menogihd abar rawend^ u-san yazend 

dwdzdah -homo's t t pad zohr. 

"And I, the creator Ohrmazd, shall send the Yazad Neryosang 
and righteous Sros to Kang-diz, which was built by the 
illustrious Siyawaxs, to Cihrdmayan, son of Wistasp, the true 
restorer of the Kayanian Fortune and the religion, saying *o 

illustrious Pesyotan, go forth to these lands of Eran \ 

And the Yazad Neryosang and righteous Sros will go forth 
from the good Cigdd I Dditig 115 to Kang-diz which was built 
by illustrious Siyawaxs, and they will call: 'go forth, illustrious 

Pesyotan \ They will approach in a spiritual way, and 

they will celebrate the Dwdzdah- Homdst with zohr. 1 '' 

ud pas Sros ud Neryosang Pesyotan i asmdh pus az 
framdn i daddr Ohrmazd az Kang-diz i kaydn be 

hangezend. 

"And Sros and Neryosang will rouse your son Pesyotan^ at the 
command of the Creator Ohrmazd, from Kang-diz of the 

Kayanians." 



They will awaken Kirsasp, the son of Sam, at the end of the millennium of 
Hosedarmah: 



4y.tow.XVI.51, 

Mess., 73. 



ZWT.IX.20-21, 
BTA. 80-81. 



pas man Ohrmazd i daddr 5 Sros ud Neryosang Yazd 
gowem ku tan l Sdmdn Kirsdsp be jumbdnened td abar 
dxezed. udpas Sros ud Neryosang Yazd 5 Kirsdsp sawend, 
3 bar wdng kunend. . . . 

"Then I, Ohrmazd the Creator, shall say to Sros and Neryo- 
sang Yazad: 'stir the body of Kirsasp* son of Sam, so that he 
will rise up*. And then Sros and Neryosang Yazad will go to 
Kirsasp, and will call three times 



100 
107 



So Menasce, op. cii., 109. 



MS.: tn'itwk. 
MS.: n'YW. 
MS.: frmkyh. 

MS.: bwhilylw for this reading compare DkM., 102.20: XLKWNnd {haxscntf). 
So Menasce, loc, cil. 
Lit. "un-weak force". 

M ffibi Shahrbanu and the Lady of Pars", BSOAS XXX, 1967,31 with n. 3;cf. Stronghold, 
83 n 39. 



1 1 1 

I 1 2 
1 1J 



It is Sam, however, who is actually raised up: 
ZWY.IX.22, ud cahdrom bar abdg perozgarih Sam abar dxezed 

'The fourth time, victoriously, Sam will rise up." 



BTA. 81. 



lld MS.: XN'{ed). 

115 Cigad i Daiiig lit. "Peak of the Daiiya", the name of a mountain which was thought to be 
in the centre of the world, on which the Cinwad-bridge rested and where the judgement of the 
soul took place; cf. GBd.lX.9 (BTA, 94-5), Phi. Vend '.19. 30. 
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pas Ohrmazd Sros ud Neryosang /rested ku: Sam l 
Naremdn be' hangezed. 

"Then Ohrmazd will send Sros and Neryosang, saying: 'raise 
up Sam, the son of Nareman'." 



After the coming of the Saosyant, Sros and Neryosang will bring back to 
life more heroes: 



AyJamXWU. 
10ff., Mess., 76. 



pas Neryosang ud Sros be sawend. Kay Xusraw I 
Siydwaxsan, Tus i Nodaran, Gew I *Godarzan 116 ud 
abdrlg abdg hazdr ganj ud sdldr hangezend. Ahreman az 
daman abdz ddrend, mardoman I getig hamdg ham- 
menisn, ham-gowisn ud ham-kunisn be bawend. 

"Then Neryosang and Sros will go. They will rouse Kay 
Xusraw, son of Siyawaxs, Tus, son of Nodar, Gew, son of 
Godarz and others, with a thousand treasures and leaders. 
They will keep back Ahreman from the creations and the 
people of the material world will all be of the same thought, 
word and deed.*' 



18. The legend that Wahman (the Yazad of domestic animals) and Sros 
brought a ewe to Zarathustra when he had been thrown into a wolfs lair can 
also be regarded in this light, viz, as help coming to a mortal from the divine 
sphere : 



Zadspr.XAl, 
BTA, 63. 



DkM. y 6\lAQff. 



andar sab Wahman ud Srosahlay mes I ^kurusag i weh- 
pestan be 6 surdg burd. 

"In the night Wahman and righteous Sros brought a *kurusag-. 
ewe 117 with good udders to the hole." 

ek edpayddg ku *o *oy 118 abar mad hend Srosahlay ud 
Wahman u-sdn be 5 oy *kurusag anid. 

"One thing that is revealed is this, that righteous Sros and 
Wahman have come to him and brought a *kurtisag-(ewe) to 
him." 



1 l<i Messina, loc. cit., has Gotaryfm, possibly based on a spelling *gu>irz n. The name of Gew's 
father is usually given as Godarz, cf Justi, IrNam, I IS; Wolff, GIFird, 137. 

lil On the *kuriisag-sheep y see Zadspr.lU.6l (BTA, LXXIX), where it is described as a 
sheep-like animal with Lhree humps and one long horn, which was the riding-animal of 
Manuscihr. 

I1B MS.: LH r L{dyo). 
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19. When Arday Wiraz is taken to see heaven and hell, he is accompanied 
by Sros and Adur Yazad. 119 In fact, Sros's function as a mediator between 
the two worlds finds its clearest expression in his role as a protector of the 
soul during the three days after death, when the soul is "a spiritual spirit in 
the material world" (DD.XXVU.6, cf. above, p. 109) and as its guide to the 
Cinwad-bridge on the morning of the fourth day: 

SupplSnS. andar 3 roz hamdg yazisn I Sros abdyed kardan ed ray 

XVII. 3, ce ruwdn I oy az dasi i dewdn 3 roz Sros be tuwan 

Kotwal, 70-71. boxtan. 

"During the three days one should perform all acts of worship 
for Sros, because for the three days, Sros can save his soul 
from the clutches of the demons.*' 

Purs.lX mard ka widerdn bawed eg-ls kaddm 

Jam.Humb., Yazd abar pddixsay tar? (Passox) u-s 

50-52. Sros Yazd abar pddixsay tar. . . , 

"When a man passes away which Yazad has greatest 

authority over him? (Answer) the Yazad Sros has 

greatest authority over him." 

GBd.XXVl.5Q, ruwdn i widardagdn pad pdnaglh i Sros 5 ceh-widarag 

BTA., 220 rasend. 

"the souls of the deceased reach the Cinwad-bridge under the 
protection of Sros." 

Elsewhere, good Way and Warhram are said to accompany Sros when he 
takes the soul up to the Bridge: 

MAM1.114ff. ud la 3 roz-saban ruwdn pad bdlen i tan nislned; ud 

Sanj,, 10-11. roz l cahdrom andar osbdm pad abdgih i Sros i ahlaw ud 

Way f weh ud Warhram ( amdwand ud hamestdrih i 
Astwiddd ud Way i wattar ud Frazist-dew ud Nizist-dew 
ud dus-kam-karddrih I Xesm f *andg-kardar i2 ° I xurdrus 
td o Cinwad puhl i buland i sahmgen sawed ke harw ahlaw 
ud druwand awis madar. ud was hamestdr dnoh pad 
estend. pad anagih-kdmaglh I Xesm i xurdrus ud Astwiddd 
ke hdmoyen dam obdred ud sagrih ne ddned. ud 
maydnjigih i Mihr, Sros ud Rasn, ud tardzeniddrlh i Rasn 

119 Cf, Haug/Wesi, AWN \ passim, 

120 Sanjana has 'm'k kri'l; MS. K 43 , however, has 'n'k' krt'l, which appears to be the more 
likely reading, cf. A/Jf.XI.l 17 : pad anagih-kamagih i Xesm "with Xesm's desire for evil". West's 
translation (SBE XXIV, 17) "the evil-doer" is clearly based on the reading anag(ih)-kardar. 
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/ rast ud ka ruwan i ahlawdn pad han 

puhl widered *ew 121 frasang hamdndg han puhl pahnay 
bawed, ud han I ahlawan ruwan pad abdgih i Sros i ahlaw 
be widered. 

"And for three days and nights the soul sits by the highest part 
of the body. And on the fourth day, at dawn, with the 
assistance of righteous Sros, good Way and strong Warhram, 
with the opposition of Astwidad, evil Way, (he demon Frazlst 
and the demon Nizlst, 122 and with the malevolent activity of 
Xesm, the evil-doer, 120 with the bloody club, it goes up to the 
Cinwad-bridge, the high, the terrible to which each righteous 
and each unrighteous (soul) comes. And many opponents are 
standing there, with the desire for evil of Xesm of the bloody 
club and Astwidad, who devours all creatures and knows no 
satiety. And the mediation of Mihr, Sros and Rasn, and the 

weighing of Rasn the just And when the soul of 

the righteous passes over the bridge, the breadth of that bridge 
seems to be one farsang, and the soul of the righteous passes 
over with the assistance of righteous Sros. 11 

The soul of the unrighteous, on the other hand, meets with Sros's 
opposition on its way to the Cinwad-bridge: 

MX. 11. 161-2, roz i caharom Wizars-dew dyed ud ruwan f druwand pad 

Sanj. 13-4. han i waitar *sawldn 123 banded ud pad homes tar ih i Sros i 

ahlaw sawed td 6 Cinwad-puhl. 

"On the fourth day, the demon WIzars 12 * comes and binds the 
soul of the unrighteous one with the worst fetters and* with the 
opposition of the righteous Sros, it goes up to the Cinwad- 
bridge." 

20. The 'Judges of the Bridge' are Mithra, Sraosa and Rasnu; 125 the 
Dadestan I Denig sums up the Yazads who make up the account of a man's 
deeds at various stages of his existence: 

D.D.XXXT0, ud han dmdr bawed pad hangdm i dmdr bawed. dmdrgar 

TDA, 60. Ohrmazd, Wahman, Mihr, Sros, ud Rasn; harw elc pad 

xwes hangdm hamag pad rdstih dmdr kunend ciyon pad 

dar i xwes passox nibist, 

121 MSS.: XN\ cf. Brunner SyntWMIr, 42. 

122 On Fra2ist and Nizist see L. H. Gray, Foundations, 205, 212. 

123 MSS, PB, W: j'utw; rest: S*wln. Sanjana (op. tit., 14 n. I) reads fwm as s&wan "cord''; 
compare, however, NP. sawian "halter, noose, rope" (so Steingass, Diet., 767; Mo'in, Farhang-e 
Farsi II, 2092; Vullers, Lexicon II, 481. Dehkhoda, Loghatnuma, S, 76 has sawaf&n). 

12d On WIzars see Gray, op. til., 217. 

125 Cf. the MX. passage above and Boyce, Hist \ v 240-1. 



"and that account will be at the time when the account will be; 
those who make up the account are Ohrmazd, Wahman, Mihr, 
Sros and Rasn; each at their own time they will make up the 
account of all, with truth, as was described, as an answer, in its 
own chapter." 

DD. XIII. 2-3. . . ..amdr I abar kunisngardn pad kirbag ud winah, td 

TDA, 30. kunisngar zlndag bawed harw roz 3 bar Wahman 

Amahraspand kuned ciyon-is *menisn, 1 26 gowisn ud 
kunisn F harwisp axw l astomand dmdrenldan andar 
xweskarih ast. abar winah I hamemdldn l 5 mihrodrujdn 
kunihed getlgih-iz abar tan ud ndf ud dwddag I mihr- 
drozdn Mihr guff ested. pad candih ud pad-iz wis ku- 
gydgih ud kay-zamdnih dmdrgar Mihr. pad stos abar 
paymdn I kirbag ud winah ud sdmdn i ahlawih ud 
druwandih Srosahldy ud Rasn i rdst. pad tan i pasen pad 
spurrlgih l harw dmar dmarened xwad ddddr Ohrmazd ke- 
s az hdn-iz i *stos i21 hammis dmdr i hamag menisn, 
gowisn ud kunisn i daman dskdrag andar han J oy harwisp- 
dgdh xrad. 

'*.... the account about the doers as to good and evil deeds, so 
long as the doer is alive, the Amahraspand Wahman makes it 
up three times every day, since making up the account of the 
thoughts, words and actions of the whole corporeal existence 
is among his proper functions. About the sin against the 
opponents which is ascribed to 12H the contract-breakers, (in) 
the material world, too, Mihr is said (to be the judge) over the 
contract-breakers themselves and their families and genera- 
tions. And about the quantity and also, mostly, about the place 
and the time/ 29 the accounter is Mihr. On the fourth morning 
after deaLh (the judges) over the measure of good and evil 
deeds and the limits of righteousness and unrighteousness, are 
righteous Sros and just Rasn. In the Ultimate Existence, at the 
completion of each account, the Creator Ohrmazd himself 
makes up the account, (Ohrmazd) to whom the accounts of all 
thoughts, words and deeds of the creatures, together with that 
of the fourth morning, are evident in his omniscient wisdom." 

12(> MSS,: tiuisn'. 

127 So MS. TD, followed by West, SBF XVIII, 33, and TDA, loc. cil.; the other MSS. have 
V/iV ZY shvS {amor I Sros) which also yields good sense, 

l2S wmeih i hamemtiian i o nuhrddrujfm kunihed, hi. "ihe sin of the opponents which is made 
unto the contract-breakers". As it would seem unlikely that Mithra would sil in judgement 
particularly over those who had sinned against the contract-breakers, the most plausible 
interpretation of the passage appears to be that the responsibility for this sin is attributed to the 
contract-breakers. 

129 ku-gyagih and kay-zamemih, lit. "the place where" and "the time when". 
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21. As Boyce 130 has shown, the dog, too, was thought to provide a link 
between the spheres of the living and the dead. The parallelism of their 
functions in this respect may have contributed to the association of the dog 
with Sros, as described in Gfi^.XXIV.48 (cf. above, p. 118). 

22. Apart from their association as 'Judges of the Bridge', Mihr, Sros and 
Rasn are mentioned together in connection with swearing a false oath. (As 
this appears to be primarily a sin against Mithra, Sros and Rasn may have 
been mentioned here because of their association with him): 

DkM,, 778.20 ff. abar gardn windh i sogand i dro *xwardan l3i kujud-iz az 
*ddwdy 122 -tozisnih l xwastag i sogand pad-is xward 6 
hamemalan, tar kardan-iz i Mihr, Sros ud Rasn ray skeft 
Ebgat-petyarag 5 xwestan ud zan ud frazand ud xwastag 
ud gardn puhl 6 xwes ruwdn paywastan. 

"About the grievous sin of swearing a falso oath: that, even 
apart from the double restitution 132 to the opponents of the 
property about which the oath was sworn, also, because of 
abusing Mihr, Sros and Rasn, one brings on oneself, one's 
wife, children and property the hard misfortune of Evil, and on 
one's own soul a heavy penalty." 

Sros and Rasn are mentioned together in connection with false judgment : 



GBd.XXW. 116-7, 
BTA, 232-3. 



, . . .ruwdn-iz i mardomdn pad windh ud fcirbag Rasn 
dmdrened. ciyon gowed ku dddwar wizir i dro kuned Rasn 
dnoh gdh ne wened ud Srosahlay garzed ku-m getig pad-is 
tang ku rastih dnoh ne rnehman. 

" . . . .and Rasn makes up the account of the souls of men as to 
sins and good deeds. As He says: a judge who passes a false 
judgment, Rasn does not see his rank there, and Sros com- 
plains: the material world is narrow for me because of him, for 
truth does not dwell there," 



Furthermore, the close association tween Mihr, Sros and Rasn is reflected 
by the fact that the days of the month devoted to each of them succeed one 
another: 



GBd.lsi.23. han 30 roz i pad mdhigan nihdd ested u-s nam. 
BTA. 28-9. Day, Mihr, Sros, Rasn, " 



130 Stronghold, 1 39 ff. 

131 MS.: 'STHNt (xward); this could also be taken as "an oath falsely sworn". 



131 MS.: dwb'y for *dww'y, cf. F 25b (Klingenschmkt, p. 
(stolen) matter is to be restored twice". 



XVII): dww'y NKB twcsn\ "the 
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"the thirty days which are set in the months, their names 
are Day, Mihr, Sros, Rasn " 

Day pad Mihr ciyon Ohrmazd, Mihr dddwartar, Sros 
iagigtar Rasn rdsttar " 

"Day pad Mihr is like Ohrmazd, Mihr is most 133 just, Sros 
most vigorous, Rasn most right " 

Mihr-roz agar-at kas mustomandih-e abar mad ested, pes i 
Mihr est ud az Mihr dddwar ih xwdh ud garzisn kun. Sros- 
roz boxidrih i ruwdn i xwes ray 6 Srosahlay dyaft xwdh. 
Rasn-roz 

"On roz Mihr, if any unhappiness has come to you from 
someone, stand before Mihr and ask justice from Mihr and 
complain (to him); on roz Sros, ask for the salvation of your 
own sou! as a boon from righteous Sros; on roz Rasn " 

An enumeration of flowers dedicated to the individual Yazads follows the 
order of the days of the month: 



SupplSnS. 
XXIII.3, 

Kotwal, 94-5. 



HandAm.134-36, 
Nawabi, 516. 



GBd.XVIa.2, 
BTA, 152, 



.hamag wiskofiha Mihr, he rig i suxr Sros ud nastaran 



Rasn . 



"all kinds of blossom to Mihr, the red wallflower to Sros and 
the sweet briar to Rasn. . . ." 

The role which Sros and Neryosang will play together in eschatological 
events has been described above. Together with Mihr, Rasn and other 
Yazads, Sros will also support Pesyotan and prepare the world for his 
coming : 



ZWT.VII.27-30, 
BTA, 64-66, 



ud man ddddr Ohrmazd abdg Amahraspandan 6 Gar i 
*Huger tyt) dyem. ud framdyem 5 Amahraspandan ku 
gowend 3 hamag yazddn menogan ku rawed ud rased o 
hayydrih i Pesyotan i bdmig . . . ud Mihr i frdx-goyot, 
Sros i tagig, Rasn i rdst, Warhrdm i amdwand, Astdd i 
perozgar, Xwarrah i den i mazdesndn ud Nerang \ 

*rdyenidar 1 ** i gehdn-drdstar pad framdn i man 

ddddr Ohrmazd 5 pust rasem o hayydrih i Pesyotan i 
bdmig. be zanend dewdn tom-tohmagdn. 



I3J Lit. "the more just", etc. 
134 MSS.: rdynyilyh. 
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"And 1, the Creator Ohrmazd, shall come to Mount Huger 135 
with the Amahraspandan; and I shall command the Amahras- 
pandan to say unto all the spiritual Yazads: go, and come to 
the aid of illustrious Pesyotan. And Mihr of wide pastures, 
vigorous Srds, just Rasn, strong Warhram, victorious Astad, 
the Fortune of the religion of the Mazdayasnians and the 
Incantation which arranges and establishes order in the world 
will (come) 136 at (my) 130 command. I, the Creator Ohrmazd, 
shall come for support to the aid of illustrious Pesyotan. They 
will smite the demons, who are of the seed of darkness." 

Mihr, Sros and Rasn are also among the Yazads who help 'the man of 
Padisxwargar' 137 and the king of that country in their battle against the 
Turks, Arabs and Byzantines: 

AyJam.XW.50, ud pad nerog i yazddn i Erdn(-sahr ud Xwarmh i) 136 
Mess., 73. Kaydn^ Xwarrah i den l mdzdesndn ud Xwarrah I 

Padisxwdrgar, ud Mihr, Sros, Rasn, Abdn, Adman ud 
Ataxsdn aber skoft kdrezdr frdz kunend. 

"And with the strength of the Yazads of Eran-sahr, and the 
Kayanian Fortune and the Fortune of the religion of the 
Mazdayasnians and the Fortune of Padisxwargar, and i3y 
Mihr, Sros, Rasn, the Waters and the Fires {Aduran and 
Ataxsari), they will deliver a very hard battle." 



23. At the coming of Frasegird (i.e. the 'Renovation' at the end of time), 
Wahman, Mihr, the Amahraspandan and Sros all play a role: 



DkM. y 824.1 Iff. 



pad frasegird zamdn gar adman frod 6 star-pdyag ud zamig 
ul 6 dnoh wihezened. pad hamdg kar Wahman 5 ham- 
pursagih *xwast 1 * ud ka-s xwdnend pad gydg Mihr 
nigerisnlh az ahldyih budan. pad hdn I rdst saxwan 
Amahraspandan 6 hayydrih l *Mihr; 141 pad Amahras- 
pandan ud Srosahlay abdgih besiddran bes *tarwenid. 1A ~ 2 



115 MSS. : gl ZY hwkyly't Y*TWNm. The first y y t appears to be due to diplography. Huger (or 
Hugar (hwgf), so GBd.hXJ), renders Av. hukairya- (cf. AirWb, 1818). 

136 Text omits. 

137 I.e. Sah Warhram, cf. Messina, op. cit., 116, n. 2. For references on Sah Warhram, who is 
expected to deliver the Zoroastrians from hardship, see Boyce, Hist I, 292 n. 80. 

138 Cf. Messina, op. cit., 73 with n. 4. 

139 The syntax of this passage is not clear; Messina (op. cit., 1 17) translates: ,4 e lo splendore 
della religione mazdea e lo splendore di Patasxvargar e di Mithra, Sros e Rasn e delle acque...". 
This seems unlikely, as it would place 'PatiSxwargar' (rather than 'the Fortune of P.') on 
a par with the Yazads Mihr, Sros and Rasn. 

140 MS.: B'YXWNt {xwost)\ cf. n. 143 below. 

141 mtr ' or mtn'\ cf. n. 144 below. 
141 MS.: dwynyln'. 
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"At the time of Frasegird, Paradise will be moved down to the 
level of the stars and the earth will be moved up to there, In 
every affair, Wahman will be asked 143 for consultation; and 
when they ask him, Mihr's observation about righteousness will 
be present; about the True Word, the Amahraspandan (will 
come) to the aid of Mihr; 144 with the assistance of the 
Amahraspandan and righteous Sros, the evil of the evil-doers 
will be overcome" 

It is not clear whether this passage refers to the Last Judgement, or if it is 
intended to describe a more general state of affairs at the time of Frasegird. 
According to the Dddestdn i Dertig (jDZ>.XIII.3; cf. above, p. 135), the last 
Judgement is in the hands of Ohrmazd. It is also described by Zadspram: 

ud Ahunwad-gah ka 2 zamdn i ast 12 ek roz-sabdnig 6 



Zddspr. 
XXXV.31-33 : 
BTA, 157. 



sab abdz, Ohrmazd pad abdgih i Sros*ahldy 145 az nem- 
rdz dlag ud samdnfrdz 5 hanjaman rased; abar hamesag- 
(*sud) i46 -gdh i xwad-ddd nisined. payddgih i ahlawdn 
andar druwanddn owon ciyon asp I sped andar asp i syd. 

f res tag ke-s xweskdrih *sasabih i4 ' 1 zoned ahlaw 

*rtz 148 druwand be *wizdrihed> 14 ~ 9 

"And on the Ahunwad-gah day, 150 when two hours— which is 
one twelfth of a day and a night— remain before the night, 
Ohrmazd, accompanied by righteous Sros, will come forth to 
the assembly from the southern side and boundary; and he will 
sit on his self-created throne of eternal benefit. 14& The 
righteous will stand out among the unrighteous like white 
horses among black horses. The angel whose proper function is 



143 On the past tense of the verb, which must logically have a future meaning, cf. 
MX.VIUA3: ud ka 9000 sat bowamfog hud Ahreman akfiniied, "And when Ihe 9000 years will be 
completed, Ahreman will be made powerless" (see below, p. 141)- 

144 Or, reading a Uayyarih *madan 1 "(will) come to help". However, since every sentence 
seems to introduce a new divinity, or group of divinities, whose function is linked lo that of the 
one mentioned previously, mtr' appears to be the better reading, 

145 MS.: Tdyh. 

140 MSS. omit siid. However, as hamesag is not normally used as an adjective, and the words 
hamesag-sud gah i xwad-dad occur in Phi. Vend. W.^b, it seems plausible to emend to luunesag- 
*sud. Moreover, in the Vendidcld, the words render Av, misvantthe gatvethe x"addtahe, i.e. 
Hammistagfm, the neutral station between heaven and hell (cf. AirWh, 1186-7). This seems an 
appropriate place for Ohrmazd to sit at the time of the Final Judgement. 

147 MS,; sspyh. BTA, op. ci(., CXXVI1, does not translate. If the reading Sasabih is correct, it 
would be tempting to speculate whether Sros could be meant. The text is not specific enough, 
however, to permit of a conclusion. 

148 MSS.: MNW. 

149 MSS.: c'fyhyt. 

150 I.e. normally the first of the five intercalary or "Gat ha" days; (cf. GBd, I a. 22, BTA, 28-9), 
Here the Ahunwad-gah seems to be followed immediately by ioz Ohrmazd, i.e. the beginning of 
Frategird (cf. Zadspr.XXXVAl, BTA, CXXIX). 
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being a satrap 147 will smite and the righteous will be 

separated from the unrighteous." 

The final Yasna, celebrated by Ohrmazd and Sros, is described in the 
Bundahim (G Bd. XXXIV 21 ff; cf. above, p. 113f). 151 In the same passage, 
Sros is said to defeat Xesm and then, through the last Yasna, Ohrmazd and 
Sros overcome Ahreman and Az. In the SupplSnS., too, Sros is represented as 
the antagonist of both Xesm and Az: 



SupplSnS, 
XXII. 17, 
Kotwal, 90-1. 



Sros f ahlaw wdnidar i dewan Az ud Xesm ud Nfydz 
az to dur ddrad ud kusad. 

"May Sros the righteous, the vanquisher of demons, keep Az 
(Greed), Xesm (Wrath) and Want away from you, and kill 
them." 



Sros's victory over Az is described in the following passages; 



Zadspr. 
XXXIV.44-5, 
BTA, 146-7. 



frdz 3 zamig dyend Ohrmazd, Ahreman, Sros ud Az. 
*oy 152 Ohrmazd Ahreman zaned; ta *baxtlg ib * bud Az 
abag Ahreman car ne aydbed. hdn-iz ray ha Ohrmazd 
wisp-ddddr I rosnih u-s idrigih i Ahreman petyarag. 



i paymamg ast menog I payman u-s *freh- 



Srosahlay 

budih ' 54 ud abebudih J Az petyarag, ham-breh hend pad 
koxsisn. be ciyon Az abag baxtig bawed, Ahreman ewtag y 
u-s hamemal 3:2 jud-gohr J ast Ohrmazd ud Sros, ud ek 
ham-gbhr last Az i baxiigtar. ka-s hayydr be 6 hamemdlih 
*wast 155 hambadlg perozlhed* 

"Ohrmazd, Ahreman, Sros and Az will come forth to the 
world. He, Ohrmazd will smite Ahreman; as long as Az was 
allied 153 with Ahreman, he (Ohrmazd) finds no remedy. Also, 
since Ohrmazd is the universal creator of light and his 
adversary is the darkness of Ahreman, and righteous Sros the 
moderate is the Spirit of Moderation and the excess and 
deficiency of Az are his adversaries, they are of equal 
stature 156 in combat. Except 157 when he is allied with Az, 

151 For a different account of the last Yasna, with Sosyans and the Amahraspandan actine as 
priests see Zadspr XXXV. 15- 16, BTA, CXXIV-CXXV. 

153 MSS.: 7.(5). 

'" MSS. here bwhiyk t elsewhere in this passage bhtyk'. Zaehner, Zutvaru 346, reads baxtig, 
which he translates as "allied, in league with" (pp, 352, 466). 

154 MSS.: plysbwf. 

155 MSS,: gtH\ probably to be read g$t\ cf. NP. gas/an, 

156 Cf. Zaehner, op. cit., 469. 

151 Zaehner (op. cit., 352) translates be as "but". He then adds an unattested negation to the 

text: "But when Az is (no longer) in league with (Ahriman), Ahriman is alone ". Since be* 

followed by a subordinate clause, can mean "except" (Nyberg, ManPhf.ll, 46) and abag can be 



RivDD. 
XLVIII.94, 
Dhabbar, 156. 



Ahreman is alone, and his opponents are three: two of a 
different nature, viz. Ohrmazd and Sros, and one of the same 
nature, viz. Az, his greatest ally. When his helper has turned 
away to the opposition, the Adversary will be vanquished." 

Ohrmazd abag Sros*ahldy l5S ul ested ud Sros*ahldy 159 
Az be zaned, Ohrmazd Ganndg Menog. 

"Ohrmazd will rise up, together with righteous Sros, and 
righteous Sros will smite Az, Ohrmazd (will smite) the Evil 
Spirit." 



In a Menog i Xrad passage, only Sros's triumph ovct Xesm is mentioned, 
and Az is said to be overcome by other divinities: 160 

MX. WW. 13 ff., ud ka 9000 sal bowandag bud, Ahreman akdrihed ud Sros 

Sanj., 22. I ahlaw Xesm be zaned ud Mihr ud Zurwdn I akanarag ud 

Menog i Dddestdn ke pad ec kas ne drozed ud Baxt ud 

Bayobaxt hdmoyen dam ud dahlsn i Ahreman ud pad 

abdomih Az-iz dew be zanend. 

"And when the 9000 years will be completed, Ahreman will be 
made powerless. Sros the righteous will smite Xesm. Mihr, 
Zurwan i Akanarag, the Spirit of Justice, who deceives no one, 
and Fate and Providence will smite all the creatures and 
creations of Ahreman, and ultimately they will also smiLe the 
demon Az." 

Thus, Sros is described in the Pahlavi books as lord of the material world', 
acting as a vice-regent of Ohrmazd, as a protector of the good creation 
against the powers of evil, especially at night, and as a guardian of the True 
Word. He has a special place in the ritual and is compared to a dastwar y i.e. 
one who has authority in religious matters, especially a high priest; he 
therefore demands obedience from the faithful, whilst at the same time 
embodying the mental attitude which is required of a Zoroastrian, and which 
results from 'obedience' in the sense of 'thinking, speaking and acting in 
accordance with the commands of the religion'. Together with Wahman, 
Spandarmad and Ard he is said to control part of the mind. He is a mediator 
between the menog and the getig world, and acts as a divine messenger and as 
a psychopomp. Together with Mihr and Rasn, with whom he has numerous 



used as a postposition (Brunner, op. cit. f 117), a translation "except when he is allied with Az" 
seems preferable. 

I5S MSS. BK, J: 'hrdyh; rest: 'ht\vb\ cf. nexl note. 

159 MS. BKislwrhrdyh; MR 1( J: siws Wyh. 

160 Cf. Zaehner, op. cit., 252 ff. 
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other links, he judges the soul at the Cinwad-bridge. He also plays a 
prominent part in bringing about the Renovation (Frasegird). 

That Srds's role as a mediator and psychopomp was felt to be one of his 
characteristic functions is illustrated by the fact that the name Sros-ahray is 
used in Manichaean Middle Persian texts to denote the 'Column of Glory', 
"who is both a god, and the path by which the redeemed Light ascends to the 
Sky"; 161 it was also the path by which the soul passed on its way to Paradise. 
The use of the name Srdsaw Yazd in Manichaean Parthian for the 'Father of 
Greatness', who "evoked by word Emanations of himself, to do battle with 
the powers of Darkness" 162 (the Emanations being the Manichaean gods), 
can perhaps be taken to reflect the pre-eminent role which Sros, as salar of 
the material world, played in the religious life of a large section of the 
Zoroastrian community (see further below, p. 179 ff.). 



101 Boyce, Reader, 6; cf. also ibid., 10. 

102 Boyce, op. cit., 4; cf. also ibid.* 5, 8. 



CHAPTER FOUR 

SRAOSA IN THE RITUAL AND DAILY OBSERVANCES 

Owing to the scarcity of sources describing present-day Irani practices, 
most of the information presented here which refers to modern observances is 
drawn from Parsi sources, with occasional references to Irani practice. Since 
slight discrepancies exist between current Indian and Iranian observance, it is 
possible that reference to some relevant Irani practices may have been 
omitted. It is believed, however, that the following presents an adequate 
overall picture of SraosVs role in the ritual and daily observances of 
Zoroastrianism, 

The material is arranged according to topic, in the following order: 1) the 
single snuman ("dedication") to Sros — 2) daily prayers to Sros — 3) his 
place in funerary rites and practices — 4) the Afrinagdn of Sros — 5) the 
dron-sevvlcc — 6) the Vendidad ceremony — 7) the Nirangdln (the consecra- 
tion ceremony of the sacred bull's urine) — 8) the Baresnum (the greatest rite 
of purification) — 9) building and consecrating a Tower of Silence — 10) the 
consecration of Sacred Fires — 1 1) initiation ceremonies — 12) the role of the 
Srosawarz — - 13) Sraosa's role in other ceremonies and observances. 

1. On the ritual plane, Sraosa's singular position among the Yazads is 
reflected by the fact that his snuman (i.e. the dedication to him), is recited 
alone, whereas the dedications to other divinities are normally preceded by 
that of Ohrmazd. This is referred to, and to some extent explained, in two 
Pahlavi passages: 

RivDD} "the others (i.e. the Yazads) are to be worshipped together 

LVI.3 with Ohrmazd, except Sros, for Sros is the lord and ruler of the 

world; therefore one should worship him alone." 

DD. "why is it not allowed to perform the worship of Sros with 

XXVIII. another, second snuman; (i.e.) that they worship him sepa- 

rately? The answer (is) this that the Creator (is) the lord of all 
things, who (is) beneficent towards his own creation and holds 
dear the status of his own true servant, which he bestowed on 
Sros; and for this reason, one must worship him separately. " 

In the Persian Rivayats 2 too, this exceptional dedication is explained with 
the statement that Sros is the lord of this world (Ohrmazd being described 

1 For the RivDD. passage see above, p. 109; for the DD. passage see above, p. 1 13. 
7 SeeDhabhar, RivHor, 166-7. 
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here as lord of the spiritual world only 3 ), and that one cannot approach the 
lord of the spiritual world before one has worshipped the leader {salar) of this 
world. In one passage, 4 the practice is said to be based on a prohibition by 
Ohrmazd himself: "The Creator Ohrmazd has said to Zartost in the Avesta 
thus: the snumans of us both cannot be recited at one and the same place." 

Kotwal and Boyd 5 describe the single invocation of Sros as a "singular 

honour bestowed on Sros because he is entrusted by Ohrmazd with the 

work of protecting this world, the here and now, hence the directness of his 
sniiman" 

There is only one other occasion when a dedication can be made without 
the snuman of Ohrmazd; on Mithra 's own day of the year (roz Mihr, mdh 
Mihr), some priests recite the dr<w-service with a dedication to him alone. 6 

If exceptional honour can thus be rendered to a great divinity like Mithra 
by reciting a single dedication to him once a year, it seems legitimate to 
wonder if the intention to honour Sros can, in itself, have been sufficient 
motivation to account for the adoption of the single dedication to him as a 
regular practice. It seems possible that on the occasions when Sraosa is most 
frequently invoked, viz. when there is danger of pollution or direct contact 
with evil, a dedication to Ohrmazd was felt to be inappropriate. As a result, 
the practice of reciting the snuman of Sros alone may gradually have been 
adopted whenever Sraosa was invoked. 

In fact, it seems to be characteristic that while, in the ritual, Ohrmazd and 
most other divinities are scrupulously protected from contact or association 
with the powers of evil and pollution, Sros is apparently felt to be capable of 
dealing directly with such forces. This accords well with the fact that he is 
often represented as attacking and defeating the forces of evil. 7 That he is not 
defiled by such contact in any way may be implied in y.57.10, where he is said 
to "inflict a bloodless* wound on Aesma". 

This special potency to deal with the powers of evil may also be the factor 
which makes it possible for Sros to "settle down among Mazda's creations" 
(7.57. 30), and thus to be honoured as lord of this world, where he can 
effectively "watch over the truces and treaties between the Drug and the Most 
Bounteous (Spirit)" (^.11.14). {It seems possible, too, that the passage 

"because of his strength and victoriousness , the Am^sa Spsntas came 

down to the earth. . ." (7.57.23), implies that it is because Sraosa maintains 



3 Cf. GBd. XXVI.46-8 (above, p. 109), where Ohrmazd is said to be lord of both worlds. 
* Cf. Dhabhar, op. cit., 167. 

3 F. M. Kotwal and J. W. Boyd, "Some notes on the Parsi Baj of Mihragan", JMiS I 2 1976 
189. 

6 Cf. Boyce, "On Milhra's part in ZoroastrianisnV\ BSOAS XXXII, 1969, 32 with n. 112. 

7 On the similarity between Sraosa and Mithra in this respect see Ch. V, p. 165ff 
s On this see further Benveniste, HenningMemVoI, 39. 



the balance between good and evil in the world of Mixture, that the 
Bounteous Immortals can be worshipped there at all.) 

The hypothesis that the single dedication to Sraosa is made because he 
comes directly into contact with pollution would therefore explain why 
Ohrmazd cannot be worshipped together with Sros, and also be consistent 
with the statement that Sraosa is thus honoured because he is lord of this 
world. 

On the material plane, a parallel for this power to touch pollution directly 
whilst remaining sacred and undefiled can be found in the properties of 
gomez, i.e. cow's or bull's urine, a sacred substance which is applied to 
polluted surfaces before these are brought into contact with the pure element 
water. 

Prayer, which serves Sraosa as a victorious weapon (y.57.22), possesses the 
same power and can have a similar function. At the beginning of Limited 
Time, for example, Ohrmazd is said to have stunned Ahreman, not by a direct 
blow, but through the recitation of the Ahunawar-prayer. 9 In the ritual and 
daily observances, the protective and defensive powers of the mqOra are 
demonstrated by the use of sacred formulas as "framing My'", 10 i.e. prayers 
which are set around ritual acts as a protective measure. Warding off evil is 
only one of the functions of the sacred formulas, however. The liturgy which 
accompanies the ritual, for example, constitutes an integral part of most rites 
and can in turn be protected by other mqBras. (This process is clearly 
illustrated by the development of the liturgy of the Yasna, 11 where the 
original protecting mqBras in time came to be enclosed protectively by new 
texts). 

2. Protection of the righteous and defeat of the powers of evil are the 
dominant themes in a group of texts known as the Sros Baj, 12 which together 
constitute one of the most important and frequently used prayers of 
Zoroastrianism. In its present form, the Sros Baj is composed of the following 
texts: 13 



{Pazand 14 
Dibdca) 



pa nam i yazdq. hormdzd i x v adde awazunt gun x v arahe 
awazaydL sros i aso i tagi i tan-farmqn i skaft-zin i zin- 



* Cf. GBd.\.29. 

10 See M Boyce and F. Kotwal, "Zoroastrian haj and dron'\ BSOAS XXXIV, 1971, 56-73; 
298-313. 

11 Cf. Boyce, Mist I, 165. 

12 On the two meanings given to the words Sros Baj, viz. 'a dron- service dedicated to Sraosa' 
and f a prayer which incorporates the snuman or Sros', see Boyce and Kotwal, art. cit., 306, with 
nn. 59, 60. The word is here used in the latter sense. 

13 Cf. Geldner, Av II, 36. 

14 The Pazand texts are transliterated here as they are given by Geldner, loc. cit. 
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awazdr i sdlar i dqmq i hormazd b§ rasdu az hama gunah 
paiii pasamqnom. az haravistin dusmat duzuxt duzvarasi 
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bun but wtat, dz q gundhihd manisni gawasni kunisni tani 
rvqni gaOi mainyuqm oxe awaxs pasamq pa sa gawasni pa 
pat it horn. 
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(lesser snuman) 



(wdj-girisnih) 



2 (greater 
snuman) 
{Vend.l 13) 
(YA6.1) 



(y.44.16) 



3 (Vend. 8.21) 



(r.49.10) 



5 (T.68.11) 



y,a.v.{5)\ a.v.(3);fravardne. . . (y. 1.23); gah\ 

sraosahe asyehe taxmahe tanumqOrahe darsi.draos 

ahuiryehe xsnaoOra yasndica vahmdica xsnaoQrdica 

frasastayaeca. 

yada ahu vairyo zaotd frd me mrufe. aOd ratus asdlcti 

hacafra asava viSva mraotu. 

sraosam asim huraodam vara&rdjanam frddat . gaedam 

asavanam asahe ratum yazamaide. 

ahunam vairim tanum pditi. y.a.v. 

*kamnd 1 5 mazdd mavaite pdyum *dada . hya[ ma dragvd 

didarasaid aenafjhe. anyam Bwahmdi dOrasca manarjhasca. 

yayd syaoOandis asam Qraostd ahurd. tarn moi dqstvqm 

daenaydi frdvaoca. 

ka varaOram jd dwd poi sanghd yoi hand. ct'Ord moi dqm 

ahum. bis ratum cizdi. at hoi vohu saraoso jantu manar\hd. 

mazdd ahmdi yahmdi vasi kahrndicti. 

pdla.no tbisyania{ pain mazddsca drmaitisca spantasca. 

nase daevi druxs nase daevo. ciOre nase daevo .frakarsie 

nase daevo Jradditi '. apa druxs nase apa druxs dvdra apa 

druxs vinase apdxaSre apanasyehe ma marancainis gaeBd 

astvaitis asahe. 

namascd yd drmaitis izdcd. 

a.v.; y.a.v. (2). 

yasnamca vahmamca aojasca zavaraca afrindmi sraosahe 
asyehe taxmahe tanumqOrahe darsi.draos ahuiryehe. a.v. 

ahmdi raesca x v aranasca. ahmdi tanvo drvatdtam. ahmdi 
tanvo vazdvara. ahmdi tanvo varaOram. ahmdi istim 



li In rendering Y 46.7, I follow Humbach's readings and grammatical analysis [Gat has I, 130; 
II, 70). Il seems inappropriate, in this context, to render Av. mazda- as " Wisdom", or to 
translate the word swaoSd \\\ y.44.16. 



fy.72.9) 
(Sir. L 20-21) 



(Kerfa mozd) 



Translation: 

(Pazand 
dlbaca) 



2 (Gr. sn.) 
(*W.I1.3) 
(y.46.7) 



(y.44.16) 



pourus . x w ddrqm. ahmdi asnqmcit frazaniim. ahmdi 

darayqm darayo Jitim. ahmdi vahistam ahum asaonqm 

raocanham vispo.x v d6ram. 

a&a jamydt ya9a afrindmi. a.v. 

hazanram baesazanqm baevara baesazanqm (3), a.v.Q). 

jasa.me avanhe mazdd (3). 

amahe hutdsiahe huraodahe varaOraynahe ahuraSdtahe 

vanaintydsca uparatdto. rdmanasca x v dstrahe vayaos 

uparo .kairyehe taraSdto anydis ddmqn. aetat te vayo yat 

ie asti spanto.mainyaom. Owdsahe x w addtahe zrvdnahe 

akaranahe zrvdnahe darayo. x v aSdtahe. a.v, 

karba mazd gunah guzdrasni rd kunom asahi rvq dusdrm 

rd ham karbai i hama vahq i haft kaswar zaml zami 

pahand rot drdnd x v arsa( bdld bundahihd ba rasdt. aso bat 

dar zi. 

ada jamydt yoS& afrindmi. a.v. 



'in the name of God. May the bounteous miraculous 
power and glory of Ohrmazd the lord increase. May it (i.e. the 
prayer) reach Sros, the righteous, the vigorous, whose body is 
the command, having a hard weapon, powerful of weapon, the 
lord of the creations of Ohrmazd. I expiate and repent of all 
sins. Every evil thought, evil word and evil deed (which) 1 have 
thought, spoken or done, which has befallen 16 me or which 
has originated with me in the world, those sinfully (committed) 
thoughts, words and deeds of the body and of the soul, 
pertaining to this world or to the spiritual world, I expiate, 
penitent and repentant in conscience, with triple pronounce- 
ment, 



Y.a.v.{5)\ a.v.(3); Fravarane; gdh; 
(= y.57.1); waj-girismh (= y.7.28). 



lesser snuman of Sros 



We worship Sraosa, accompanied by rewards. . . . (— y.57.2). 
The Ahuna Vairya prayer protects the body, y.a.v. 
Whom, now, 15 dost Thou give to one like me as a protector, o 
Mazda, when the unrighteous one wishes to capture me so as 
to harm me, other than Thy Fire and Thy Thought, through 
whose (gen. du.) actions one nourishes Righteousness, o 
Ahura? This knowledge 17 proclaim to my consciousness. 
Who will break the resistance in order to protect those who 
are, in accordance with Thy teaching? Show me a judgement 



16 On M/NP. jastan. (Jah-) y see Jiirgen Hampel, Die Kopetihagener Handschrtft COD. 27, 
Wiesbaden, 1974, 168-70. 

17 For this translation of Av. dqs(va% see Humbach, op. cit., I, 130; II, 70. 
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which will give me splendid things, o Healer of Existence. Then 
may Sraosa come with good Thought, o Mazda, to him, 
whomever Thou dost wish. 

3 {Vend.%.2\) Protect us from the hostile one, o Mazda and bounteous 

Armaiti. Vanish, demonic Fiend. Vanish, you of demonic 
origin, Vanish, demon-created one. Vanish, demon-produced 
one. Vanish away, Fiend, run away, Fiend. Vanish utterly; 
may you vanish to the north; you shall not destroy the 
corporeal world of Righteousness. 
(y.49.10) And homage, with which (are combined) devotion and milk- 

offerings, a.v, ; y.a.v.(2). 

4 I desire worship and adoration and strength and force for 
Sraosa, accompanied by rewards, the brave, who has the 
Sacred Word for body, with bold club, the ahurian. a.v. 

5 (y.68.1 1) To him splendour and fortune; to him health of body; to him 

toughness of body; to him resistance of body; to him posses- 
sions bringing much happiness; to him sturdy offspring; to 
him lengthy long-life; to him the best existence of the 
righteous, the luminous, offering all happiness. 
Thus may it come as I wish. a.v. 

A thousand remedies, ten thousand remedies (3). a. v. (3), Come 
to my aid, o Mazda (3). 

To 18 Power of Attack, well-built, fair of form, victorious, 
aAi/ra-created; and to Triumphing Superiority; and to Raman 
of good pastures, (and to) Vayu of superior activity, superior 
to the other creatures. That (part) of you, Vayu, which (part) 
of you belongs to the Bounteous Spirit; to self-governed 
0wasa, to boundless Zurwan, to Zurwan of the long dominion. 
a.v. 
(Kerfa Mozd) For the reward of virtue and the forgiveness of sin, J do (deeds 

of) righteousness for the love of my soul. May all 19 virtuous- 
ness of all good ones of the earth of seven climes reach the 
width of the earth, the length of the rivers, the height of the 
sun in their original form(?). 20 May it be righteous, live long. 
Thus may it come as I wish, a.v." 

Of these prayers, kdmnd mazdd + k§ vdrsOramjd and pdta.no tbisyantai are 
mentioned together in Vend AA9-2X, where it is said that they should be 
recited by a priest in order to purify a road along which the corpse of a man 
or dog has passed, in case no 'four-eyed 1 dog (i.e. a dog with two spots over 

18 The genitives of the lesser snPmans are taken to indicate dedications, and are therefore 
rendered by "to". 

19 Taking ham in the Pazand text to be a mutilated form of hama "all". An interpretation of 
the form as ham "also, the same" seems to yield poor sense, 

20 The translation of Paz. bundahiha as "in their original form" is tenlaLive. 
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6 (K72.9) 
(Sr>./.2G-21) 



the eyes, whose gaze was felt to have special powers) is available for the 
purpose of purification. 

The five y.a.v., ahunsm vairim tanum pditi, kdmnd mazdd + k§ varaOramja 
occur together in Vend.M.3, as a general formula for purification. 

The fact that these prayers, which form part of the Sros Bdj in its present 
form, are mentioned in the Vendidad as two groups of texts, both of which 
include kdmnd mazdd 4- k§ vdrdOram jd t seems to reflect an early stage in the 
development of this Bdj. 

There is no explicit reference to Sraosa in either Vendidad passage. The fact 
that the prayers are to be recited in order to remove pollution, however, — 
i.e. in the very circumstances where, in later Zoroastrianism at least, Sros 
would be invoked — suggests that a special connection between prayers and 
divinity may already have been felt or alternatively, that such a link could 
easily have developed at a later period. Moreover, the structure of the kdmnd 
mazdd + kd vardQrdmjd prayer itself may have suggested that this prayer as a 
whole refers to Sraosa: the two Gathic passages are combined in such a way 
that the initial and middle parts of the prayer ask for a protector who "will 
break the resistance", whereas it ends with the statement "then may Sraosa 

come to him, whomever Thou dost wish". Seen apart from their 

original context, these passages may have been understood to imply that 
Sraosa himself is the protector and resistance-breaker referred to, a role which 
would accord admirably with his functions as described in later sources. 

The Sros Bdj, also called bdj-e nasrost 21 or "formula against pollution", 
plays so central a role in Zoroastrian observances that until recently it was 
one of the few prayers which a child was expected to know by heart before it 
was invested with the sacred cord (kustf). 22 It is one of the obligatory prayers 
{fardiydt) which should ideally be said in every period of the day (gdh) 23 and 
which are recited by priests before they perform any ritual. 24 

As Boyce and Kotwal 25 have remarked, the Sros Bdj is frequently recited 
for protection. Thus it is used as a 'framing bdj 9 for the disposal of hair and 
nails. 26 Priests can take the bdj of Sros in order to protect their ritual purity 
when they take a bath in their own homes. 27 On rising in the morning, after 
kusti basian (i.e. untying and retying the sacred cord) t believers are to recite 



21 Cf. Modi, Farz, text, p. 3, 1. 9, and Dhabhar, RivHor, 175, who has Vaj-i Nashrush (for 
nasrush, cf. p. 655). 

22 Cf. Modi, RCC, 13, 191 (for the Parsls); Boyce, Stronghold, 236 (for the Iranis). 

23 Cf. Menanl, Us Parsis> 197 n. 2. 

24 R M. Kotwal and J. W. Boyd "The Zoroastrian paragna- ritual", JMiS II. 1 , 1977, 44 n. 4. 

25 Art. cit., 306, 

26 For a further description of this ritual, cf. Phi. Vend M.&-%\ Dhabhar, RivHor, 250; Boyce 
and Kotwal, art, cit,, 309. 

27 Cf. Modi, RCC, 375; Boyce and Kotwal, art. cit., 310. 
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the Sros Baj and wash, first with gomez, then with water, 28 so as to discard 
the impurities of the night. The prayer is also known therefore as avesta-ye 
dast o ruy suyln "the Avesta for washing the hands and face". 29 

The Sros Baj also "frames" the recitation of the Confession of sins (Patet\ 
when evil is spoken of. 30 

The two hymns to Sraosa can also be used as daily prayers. The Sros Yasi 
sar-e sab {Y.51\ lit, "hymn to Sraosa for the beginning of night"), is also 
recited before going to sleep, 31 so that sleep is protectively surrounded by 
prayers to Sros, According to the Rivayat of Kama Bohra 32 and the Fardiyai- 
nama? z the Sros Vast Hadoxt (T.l 1) should be recited in the Hawan, Uzerin, 
Ebsrusrim and Usahin gdhs. Neither text mentions this Vast in connection 
with the Rapihwin-ga/r, possibly because this period, when the powers of light 
are most clearly in control, was held to be the opposite of Sros's own Usahin- 
gah> when his protection is most needed and when the merit of prayer is said 
to be greatest. 34 

The recitation of these prayers can also form part of more complex rituals, 
and will be mentioned below in connection with these. 

3. There is probably no occasion when the forces of evil and pollution 
manifest themselves so uncompromisingly, and have to be confronted so 
directly, as the death of a believer. As was seen in the previous chapter, the 
first three days and nights after death are placed entirely under the guardian- 
ship of Sros, and during this period all rites are dedicated to him. 35 

In his discussion of funerary ceremonies, Modi 36 distinguishes between 
rituals for the disposal of the body, and ceremonies performed for the benefit 



2a Minor variations occur in the descriptions or this observance. Dabhar (op. cit., 162 n. 2; 
299 n, 2) says that the Sros Baj is recited after washing the hands and face. Modi (Fftrz, LrsJ.. 5 n. 
I) slates that the gomez is applied during the recitation of the five y.a.v. of the Sros Baj. 
According to Boyce and Kotwal (art. cil., 311), the baj is taken before otic washes with gomez 
and water, and left when this is completed. Instead of the single recitation of the Baj which is the 
common practice al present (cr. Modi, Farz t irsl., 6 n. 3), older sources menlion two (Modi, ibid ) 
or even three repetitions of the Sros Baj in Ihe morning (Anquetil Duperron apud Mcnanl, Les 
Parsis, 81; Dhabhar, op. cit., 299). 

29 Cf. Dhabhar, loc. cit.. 

30 Boyce and Kolwal, art, cit., 307. 

31 Cf. e.g. Sad-dar Bondahes, Ch. 58 (text: Dhabhar, SadNB, 131; trsl.: Dhabhar, RivHor, 
546). See further Modi, RCC, 78, 

. 32 See Dhabhar, RivHor, 299. 

33 Ed. Modi, text, 3 IT.; trsl. 4 ff . 

34 Dhabhar, loc. cil.. 

35 Cf. DD.XXV1L6 (above, p. 109) and pp. 133-4. 

36 RCC, 51. As Ihe Zoroastrian funerary rituals have been described in detail by various 
authors (e.g. Modi, ibid., 51-86, 434-44), they will be briefly summed up here only insofar as 
they have a direct bearing on Sraosa's role in the ritual. 



of the soul. The latter are also referred to as 'Sros-ceremonies' (Guj. Saros-nl 
kriya). 37 

The first aim of the former is plainly to remove what has become a source 
of pollution while protecting the world of righteousness. From the moment 
when the body is considered to have become 'putrefying matter' (nasa)** 
every action which involves a dangerous degree of contact with it is framed by 
the Sros Baj: this baj is taken by those who shroud and lay out the body, 39 by 
the priests who perform the geh-sarnd ceremony, by the corpse-bearers 40 and, 
finally, by the mourners who accompany the bier to the Tower of Silence 
{daxma)* 1 When the body has been placed in the Tower, all present leave the 
baj, say a short prayer 42 and wash with gomez and water. 

At the time of the disposal of the body, 43 the corpse-bearers (nasa-salars) 
also recite the Dastiiri, a formula which claims authority ultimately from 
Ohrmazd, then from the Amahraspandan, Sros, Adurbad I Mahraspandan 
(or Zarathustra himself 44 ), and lastly from the Dastur of the age, thus aptly 
placing Sros in the middle between two divine and two human 'bearers of 
authority 1 . 

Although, as Boyce 45 has remarked, an elaborate ritual for the support 
and protection of the soul appears to accord ill with Zarathustra's teaching of 
the individual's responsibility for his own salvation, such rites seem to have 
survived from pre-Zoroastrian times, 46 and have developed into a complex 
system of rituals, observance of which was counted in the NIrangestan* 1 
among the essential duties of a Zoroastrian. 

The ceremonies which are considered absolutely necessary 48 — and which 
may therefore be older, as part of the ritual for the soul, than other 
observances 49 — are a Yasna of Sros during the Hawan-gtf/i, an Afrmagdn of 
Sr5s in the Ebsrusrim-gaA (i.e. the watch belonging to the fravasis), a 
communal service in which prayers are recited (called Yast-e sevvom in Iran 



■" Cf. Modi, op. cil., 434. 

38 ibid , 55. 

39 ibid, 55 m Modi. Forz. trsl. 49. 

40 Modi, RCC, 64. 

41 Boyce and Kotwal, art. cit., 308. 

42 Modi, op. cit., 69. 

43 According to Modi (o.p. cil., 64), the corpse-bearers recite the Dasiiiri sifter taking ihe baj 
of Sros on entering the house where the body is Laid out, Dhabhar (RivHor, 110 with n. 7) says 
thai they recite it after placing the body in the doxtna. 

44 For a translation of the different versions of this prayer see Dhabhar, op. cil,, 1 10-1. For 
[he Pazand text see Anlia, Pazend Texts, 202, 338 

45 Hist I, 328. 



ibid. 

Ed. BuLsara, Nir'K 
Cf. Modi, op. cit.. 
So Boyce, op. cit.. 
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and Uthamna in India), 50 and in the Usahin-gtfft of the third night, just before 
the departure of the soul, the performance of drarc-services for Rasn-Astad, 
the Yazads of Justice, for good Way, lord of the air through which the soul 
moves on its way to the Cinwad-bridge, for the fravasis of the righteous and, 
according to most sources, for Sros. 51 

To these essential observances, others can be added: one to three Vendiddds 
can be performed in the Usahin-ga/*; dron-services 52 for Sros in every gdh; 
recitation of Sros Bdj and gd/i-prayers in each gdh, of Mihr -h Xwarsed 
Niydyisn and Patet (i.e, the confession of sin) in the daylight watches, of Sros 
Yast sar-e sab (Y.51) and Patet in the Ebsrusrim-ga/j, and of Mah Niyayisn, 
Sros Yast Hadoxt (Yt. 11) and Patet in the Usahin-g^ft. 53 

On the fourth, tenth and thirtieth day after a death, on the proper day of 
the month during the first year, on the day before the anniversary and on the 
anniversary itself, further ceremonies are performed for the deceased- Most of 
these are dedicated to the fravasis of the righteous, to the dakman or 
"virtuous persons", to the thirty Yazads of the month (Siruza) or to Sros. 54 

4. The Afrinagan liturgy which is recited for Sraosa during the first three 
days after death and in subsequent services for the benefit of the soul, 55 
differs from other Afrinagdns of Sros on a number of points. In this liturgy, 
also known as the ^karda of Sros' (Guj. saros-no kardo)> 56 the Avestan karda 
which is recited is Y.51. 15-18 (yo vanano. .), 57 which emphasizes SraosVs role 
as a vanquisher of evil, whereas in the 'regular' Afrinagan-servxcQ to Sros, the 
first three kardas of the greater Sros Yast (7.57.2-8: yd paoiryo mazda 
daman. , .) are recited, which celebrate Sros chiefly in his priestly aspects. 58 

50 On the Yasi-e sevvom see Boyce, Stronghold^ 153 ff, ; on the Othamnd see Modi, op. cit., 
438 ff, On a discrepancy between the Parsi/Kermani (i.e. eastern) and the Yazdl (i.e, western) 
tradilions in this respect see Boyce, op. cit., 153 n. 31. 

51 No mention is made_ of a drdn of Sros, however, in SupptSnS.XVU (ed. Kotwal), 
DD.XX1.2 (ed. TDA), Ri v Ad. CXXV III. 2 (ed. BTA), or SadN.%1.2 (ed. Dhabhar). Kotwal's 
explanation (SuppiSnS.XVUA n. 4) that a drdn of Sros has been assumed without mention seems 
strange, as the only point of enumerating these services, (which must have been familiar to every 
priest), can have been, one would assume, to give a complete account of this ritual. Dhabhar 
(RivHor, 170 n. 3) says that when the whole ceremonial of Sros has been performed during the 
three days and nights, only the three drdns need be consecrated, otherwise the drdn of Sros must 
be added. At present, in any case, the drdn of Sros is an integral pari of this rite (cf. Modi, RCC> 
436; Kotwal> loc cit.). 

52 £>/wi-services dedicated to Sraosa arc also referred to as SrdS Bdj, cf. Boyce and Kotwal, 
art. cit., 306 with n. 58. 

53 So Kotwal, SupplSnS.XVU, n. 3, p. 109. Boyce (Hist I, 329 n. 12) says thai the Farwardin 
Vast is usually recited during the Ebsrusrim-gtf/i of each of the three days. 

54 For a detailed survey of these ceremonies see Anquetil Duperron apud Menant, Les Parsis, 
205, n. 1; Dhabhar, RivHor, 177-8. 

55 Cf. Menant, op. cit., 198, n. 3. 

56 Cf. Modi, op. cit., 436, 438. 

" Cf. Modi, loc. cit,, and below p. 168. 

58 Cf. Modi, op. cit., 386; Nlrangestan, ed. Sanjana, 121v.3ff.; trsl. Bulsara, p. 294 with n. 2. 



As stated in two Phi, sources, no afrinami (Aft. 1.8-13; i.e. the invariable 
part of the liturgy which begins afrinami xsaOraydne dairjhu . paiti) 59 is recited 
at the end of the 'karda of Sros' : 

RivAd.CXLW, . . . ud pad kamistlh yast-e ud dron-*e ud az *im be myazd 

BTA, 1,80. ud dfrinagdn-e i Sros ke-s kardag yo vanan5; u-s 

afrinami ne abdyed pad kardag dddwar-barisnihd. 

"and at least a Yasna and a rfwi-service (are necessary during 
first three days) and apart from this a votive offering and an 
Afrinagan of Sros, Tor which the karda (is) yd vanano; and the 
afrinami is not necessary for it, in the karda (recited) when 
bringing (the soul) before the Judge." 

Nir. Sanj., pad *stosih 60 assm vohu 3; fravarane; ce gdh dared; u-s 

122v.4ff snuman sraosahe asyehe, kardag yo vanano; u-s afrina- 

gan pad sar nest, had *ed ray ce xwaddy guft hdn gydg ne 
*niwist 6i estend. 

"(the Afrinagan) for the three days and nights after death: 
a.v.(3);fravarane; whichever gdh it is; and the snuman for it is 
sraosahe asyehe, the karda (is) yd vanano; and it has no 
Afrinagdn-formulas 62 at the end, namely for this reason that 
God said that they are not recited at that place.' 163 

The terms afrinami and afrinagan, which appear to be interchangeable in 
this context, 62 may denote any formulas besides afrinami xsaOraydne which 
normally occurred at the end of Afrinagdn-liturgies. At present no Pdzand 
Afrln is recited at the end of this service. 64 

Both Afrinagdn-ftxurgies for Sros begin with the characteristic five y.a.v. 
prayers. 65 The 'regular' Afrinagan of Sros can be recited at the end of most 
Afrinagdrt'Cerernomes, together with the Afrinagan of Dahman. 66 



5y Cf. Geldner, Av II, 268-9 with n. 8.1 ; Modi, op. cit., 387 
*° MS.: stwtyh. 

61 MS.: wst. 

62 In this part of the Nirangestan, the terms iifrnutnv and afrinagan appear to be 
interchangeable: u-s afrinagan pad sar (ed. Sanjana, 122r.3; 122v,4) s u-s afrinami pad sar (ibid. 
I22r. 13-14). Cf. also the previous passage where afrinami is used in the same context as afrinagan 
here. 

" Bulsara's complicated translation and explanation of this passage (loc. cit., 298-9, with nn. 
6, 1,2, 3, 4) are incomprehensible to me. 

64 Cf. Menant, loc. cit., 198 n. 3; Modi, op. cil., 387. 

65 Cf. Bulsara, op. cit., 298 n. 4; Boyce and Kotwal, art. cit., 306 n 62, and above, p. 146f. 
Perhaps the number five was especially associated wilh Sraosa, Yazad of prayer, because prayers 
were said five limes a day, during each of the five gahs. 

66 The Afrinagan of Dahmdn is not to be recited on the five Galha-days (cf. Dhabhar, RivHor, 
313). According to one Rivdyni passage (ibid., 318), the Afrinagan of Sros should not be 
recited on the fourth, tenth and thirtieth day after death, or after the Afrinagan 'services of No 
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5. The liturgy of the dron-service (i.e. K3-8, with a few other texts) 67 is 
sometimes called Sros-dronf* a term also used for the consecrated bread 
(dron) itself. 69 The consecration of the dron must therefore presumably have 
been strongly associated with Sraosa, possibly, as Boyce and Kotwal 70 
suggest, because this service was so often dedicated to Sraosa; as mentioned 
earlier, a dron-scrvxcc for Sros is to be performed in every gdh of the three 
nights and days after death, and a Baj (i.e. ^row-service) of Sros generally 
concludes ceremonies in which several Bdjs are performed, 71 just as the 
Afrinagdn of Sros can be performed at the end of Afrinagdn-ctremonies. 

The Baj of Sros differs from other such services in that six drons are 
consecrated instead of the usual four, and the ritual tasting (casmh) is made 
seven times instead of five. 72 The custom that the offerings made in the Baj of 
Sros are given to the priest after the ceremony, as part of his asoddd ("fee"), 73 
could be taken to reflect the special link Sros was felt to have with the 
priesthood. 

A recitation of the diron-liUirgy with the snuman of Sros, without barsam or 
ritual, is prescribed in older texts 74 for women in menses; later, women did 
not pray at such times (they were then called bl-namdz "without prayer 1 '). 

6. Another ceremony which can be performed for Sraosa during the first 
three nights after death is the Vendiddd. As suggested by the character of the 
text after which the ceremony is named — and which constitutes part of its 
liturgy 75 — the function of this service appears to be primarily the defence 
against, and defeat of the powers of darkness, evil and corruption. In the Sad- 
dar Bondahes, the Vendiddd-ceremony is said to remove the sins by which men 
inevitably become defiled in this world of Mixture : 



Ndwar, which are recited for four days when a new herbad (priest) is initiated (cf. below, p. 159). 
Another Rivdyat passage (ibid. 420), however, agrees with Modi (op. oil., 206) in listing a Yasna, 
Dron and Afrinagdn of Sros on the second day as a regular pari of the rites of initiation. 

67 For the exact sequence of the texts as used in the dron- services, see Geldner, GIF II (ed. 
Geiger-Kuhn), 9 with n. 9; Boyce and Kotwal, art, cit., 64 with n. 48. 

66 Cf. Darmesteter, ZAv I, 49 with n. 1. Darmesteter (ibid., 184) also gives this heading at the 
beginning of Y.23, which is part of the usual liturgy of the Baj. The Riv. Kamdin Seipur (see 
Dhabhar, op. tit., 340), however, explicitly forbids the recitation of Y.23 and JK.26 in the liturgy 
of the Bdjs of Sro§» Ohrmazd Xwaday, Horn, and Den-Mansar, or in any Baj celebrated at night. 

6 * Cf, Nirangestdn, ed. Sanjana, 69r.J I IT.: Sros dron pad hamag yazisn padixSay xwardan, be 

pad "it is authorized to eat the Sros dron at all Yasna- services, except *'. Cf. also 

Dhabhar, op. cit., 366, 41 1 ; Boyce and Kotwal, art. cit., 64 n. 48. 

70 Art. cit,, 69. 

71 Modi, op. cit., 363, 

72 ibid. 

73 ibid. 

7 * Pht.Vend.16.7; SnS.lll.3S, ed. Tavadia, 83. 

75 For a survey of the texts which constitute the liturgy of the Vendiddd ceremony, see Modi, 
op. cit., 351-3. Note> moreover, that the Vendiddd ceremony was probably instituted in the post- 
Fslamic era (cf. Boyce, Zoroasirians^ 156). 
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SadBAl 16 be Din andar guyad Vendiddd yastan sabab-e goncth- 

^vejdres 11 ceguna bdsad? Beddnand ke mardomdn id dar 
in git I bdsand bl-gondh natavdnand budan va del va manes-e 
pdk natavdnand ddstan. Pas bdyad ke har vaqt Vendidddi 
far may and yastan td an gondhi ke az dast va zabdn 
beydmada bdsad vayd dar Amsasfandi jasta bdsad yd dar 
db va dies va zamin va bohtdn va doruy va har-ce az in 
ma'ni bdsad, an kerfa taldfi-ye gondh bdsad. 

"He says in the Religion: how is the celebration of the 
Vendiddd the cause of the expiation 77 of sin? Let them know 
that men, as long as they are in this world, cannot be without 
sin and cannot have pure hearts and minds, Therefore they must 
order a Vendiddd to be performed every time so that, as regards 
the sin which has come from hand or tongue, or has occurred 
against a Bounteous Immortal, or against water, fire or earth, 
or (consists of) slander and lies, and whatever is in this sense- 
that good deed (i.e. the Vendiddd) may be an expiation of the 
sin." 

According to the Fardiydt-ndma, 18 one must celebrate the Vendiddd, accom- 
panied by a Yasna, Baj (i.e. _ draw-service) and Afrinagdn of the thirty-three 
Yazads, in order to expiate any sin one may have committed against one of 
these: agar xod Vendiddd-as yasta bdsad, 19 negahbdn-as su-ye 'afv-ai setdbad 
"if he has indeed celebrated the Vendiddd, his guardian hastens to pardon 
him." 80 

A clear parallel thus exists between the function of the Vendiddd ceremony, 
a high ritual which has the potency to vanquish the forces of evil without 
becoming defiled by them, and the role of Sros as defined earlier in this 
chapter. In practice, the existence of a link between ceremony and Yazad is 
indicated by the fact that the Vendiddd can only be performed in Sros's own 
Usahin-gfl/?. 81 

7. The Vendiddd of Sros is also performed for the consecration of the 
sacred bull's urine, the nirang. Characteristically, for the consecration of a 
substance whose properties resemble Sros's own (cf. above, p. 145), the 



76 Ed. Dhabhar, 119. 

11 The word *vcjdres appears to be a pseudo-historical reconstruction from NP, gozan>s\ the 
MP. is widdrftn. 

78 Ed. Modi, trsl., 19 ff; text, 10 IT. 

19 The curious grammar of this line appears to be an imitation of Pahlavi, though metrical 
considerations have no doubt played a part, too. 

80 Lit. ''hastens towards his forgiveness". 

61 Cf. Modi, op, cit., 351. 
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dedication to Sros is obligatory. 82 Consecration takes place by two priests 
who have undergone baresnum (cf below), obtained the greater Khub (i.e. 
who have performed the Yasna of Mind Nawar), 83 and have become ham- 
kaldm, i.e. equal in ritual efficacy through the performance of the gewra- 
ceremony. 84 

8. Consecrated by priests who hold the baresnum, the nirang and also the 
unconsecrated urine, gomez, play a central role in the baresnum-ceremony, the 
most potent rite for removing pollution. 85 According to the commentator 
Afarg, those who are to administer baresnum must have performed the 
Vendlddd of Sros: Wendtddd-e pad ed kar pad snuman I Sros be yazisn "for 
this work (i.e. administering baresnum) one must celebrate one Vendldad with 
the dedication of Sros" (Phi. Vend,9. 32). 

Before the actual ceremony begins, the baresnum-gdh (i.e. the place where 
the baresnum is administered) must be prepared, and the necessary furrows 
drawn. 86 For this, the priest recites Dasturt 87 and takes the My of Sros, which 
he leaves when the work is finished 88 and the baresnum-gdh has been made 
into a place where the removal of defilement can safely take place. 

The candidate, having drunk a little nirang and chewed a pomegranate leaf, 
for which he takes the baj of i$a t * 9 then takes the baj of Sros, which he does 
not leave until the rite is over. 90 The priest again 91 takes the baj of Sros 
before he administers the purifying substances, viz. gomez, then sand, then 
pure water, eighteen times each, so that the transition from impure to pure is 
made even more indirectly than on other occasions, 92 with sand interposed 
between the 'potent' gomez and the pure water. 

For each of the ablutions of the nd-swa, the "nine nights' retreat" which 
follows the baresnum y the My of Sros is likewise taken, 93 partly, as Boyce and 



ft2 Cr. Dhabhar, op. cil„ 408. 

" Cf. Modi, loc cit., 256, 147, 362. 

** ibid., 256. On the gewra, a ceremony lasting six clays in which two priests perform a Yasna 
each day, acting as chief officiating priest {zot) on alternate days, see Modi, op. cit., 202-3. 

85 For an elaborate description of the rite as a whole see Modi, ibid 102 ff 

8fi ibid., 127 IT. 

87 ibid., 128; cf. above, p. 151. 

8S So Modi, ibid., 129; Boyce and Kotwal, art. cit., 310. According to ZW.rW9.32, the 
priest can keep the baj for the ensuing work of purification : ud ka az keS-kesisnih waj dared stiyed, 
ka nc a-s wtijfraz girisn "and when he retains the baj from drawing the furrows, it is proper; if 
not, then he must take the baf\ 

89 I.e. Y.5. 1 ( - Y.31. 1 ), which is used as a baj for eating, cf. Boyce and Kotwal, art. cit,, 303, 
310. 

90 Dhabhar, op. cit,, 378-9; Boyce and Kotwal, art. cit., 310. 

91 But cf. n 88. 

92 CL above, p. 145. 

93 Cf. Boyce and Kotwal, loc. cit. 



Kotwal 94 suggest, because at those times not only the clothes but also the 
kusti is laid aside, and special protection is therefore necessary. 

9. The building and consecration of a Tower of Silence (daxma), which is 
to be constantly exposed to contaminating influences, is largely carried out 
under protection of Sros. 

In India, before the building begins, a Yasna 95 is celebrated, followed by 
five 96 droH-ceremonies dedicated to Sros, Ohrmazd, Spandarmad, Ardafravas 
(i.e. the fravasis of the righteous) and to the Seven Bounteous Immortals. 
(Characteristically, in a ceremony so immediately concerned with relegating 
evil to its proper place, the dron -service of Sros precedes that of Ohrmazd.) 
The priest who acts as Zot then takes a spade and, taking the baj of Sros, digs 
a part of the ground, after which he leaves the baj. 

In the 7a«a-ceremony, too, in which the ground on which the daxma will 
stand is marked with nails and thread, 97 the two priests who perform the 
ceremony take the baj of Sros. 

When the Tower is completed, the RivHor. (ed. Dhabhar, p. 102) prescribes 
the celebration of one Vendldad of Sros. The instructions in the Pdzand 
Rivdyat: 9 * pas pd mydna i daxma nisastan; s§ jut-dew-ddt i Sros yastan pa 
asdm vohu sat gufian, "then sit in the middle of the Tower; celebrate three 
Vendlddds with recitation of 100 asam vohus", is closer to the present Indian 
practice. There, during the first three days of the consecration, two priests 
perform a Yasna and Vendldad of Sros each day; 99 on the fourth day, a 
Yasna is celebrated for Ohrmazd, together with dron -ceremonies and 
Afrlnagans dedicated to Ohrmazd, Ardafravas, Spandarmad and Sros. 100 It 
seems that the observances dedicated to Sros of the first three days free the 
daxma from all associations with evil, so that the Yasna with accompanying 
dron and Afrinagan-szTvices can be properly dedicated to Ohrmazd on the 
fourth day. 



94 ibid. 

95 So Boyce and Kotwal, art. cit., 307. There is no mention of a Yasna. in either Modi, RCC 
(cf. p. 244) or Dhabhar, RivHor, (cf. p. 102). The authors of the first-mentioned article do not 
slate to which Yazad the Yasna is dedicated. 

96 Cf. Modi, loc. cit. , Boyce and Kotwal, loc. cit. The dron- service to the Haft AmeSaspand is 
not mentioned ns part of this ceremony in the RivHor (loc. cit.), which only mentions the other 
four. Unlike the four others, the dron- service to the Haft AmeSaspand is not repeated after the 
consecration of the Tower. The fifth dron may therefore be a relatively late addition to the 
ceremony. 

* 7 For a full description of this ceremony see Modi, op. cit., 245 ff. 

98 Cf. Antia, Pazend Texts, 222. 

9g Ceremonies for Sros, even if not connected with the soul's sojourn on earth after death, 
tend to be held for three days and nights; cf. also Vend.9.56, where ceremonies for Sros during 
three days and nights are enjoined for undoing the evil effects of the presence of a heretical priest. 

100 Cf. Modi, op. cit., 251, and above, n 96. 
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10. As vice-regent of Ohrmazd in this world, Srds is not only concerned 
with the restoration and defence of purity when it is defiled or threatened by 
the forces of pollution, but also with guarding and enhancing purity for its 
own sake, as a symbol and embodiment of goodness in the world of 
Mixture. 101 

In ritual terms, this is perhaps best illustrated by juxtaposing the cere- 
monies dedicated to Sros at the consecration of a Tower of Silence to those 
performed for the consecration of an Ates Bahram (i.e. a *Bahram-fire\ a 
Sacred Fire of the highest category), perhaps the purest place to be found in 
the world. 

During the lengthy process of collecting, purifying and consecrating the 
sixteen individual fires which will eventually be joined together to make up 
the Bahram-fire, 102 the baj of Sros is taken by the priests for the purification 
ceremonies. 103 In the consecration of the individual fires, Sros plays no 
special role, merely receiving worship as one of the Yazads of the Siriiza. 10 * 
After the unification of the fires, however, which must take place on the first 
Gatha-day, a Yasna and Vendidad are dedicated to Sros for three consecutive 
days. 105 These are followed by thirty Yasna + Vendidad ceremonies for the 
divinities of the Siruza, from roz Ohrmazd (i.e. the first day of the new year) 
to roz Anagran. Then, on the day of the final enthronement and consecration 
of the Bahram-fire, another Yasna of Sros is recited over the fire. 106 

The chamber in which the fire is to be enthroned is likewise consecrated by 
the performance of Yasna and Vendidad ceremonies for Sros during three 
consecutive days. 

When the enthronement has taken place, an Ates Niyayes (a 'prayer in 
praise of Fire', NyA) is prayed and dre^-services and Afrinagans are 
performed for Sros, Dahman, and again for Sros. 107 

The fact that the ceremonies for Sros take place in the last phase of the 
consecration-rites, when the forces of evil have presumably been defeated 
through the preceding ritual, makes it unlikely that Sros is worshipped here 
chiefly as a defender against evil. His association, in the final dron and 
Afrinagan services, with Dahman, the personification of the faithful, suggests 



101 Compare, in (his context, the development of the function of the /x/mmiHir-ceremony (cf. 
Modi, op. cil., 103-7), which was originally a rile for removing pollution, but, in India, is now 
mostly administered to priests. (On baresnam-e iw-swn in (run see Boycc, Stronghold* 1 1 1 ff.), 

102 For a description of the whole ritual see Modi, op. cil., 211-26. 

103 The baj of Sros is also taken by two Zoroastrian laymen when they collect a fire which has 
burnt a corpse, cf. Modi, op cit., 213. 

104 Cf. Modi, op. cil., 2 1 8 rr. 

105 For a slightly different account of the rites for consecration of ihq Bahram-fire, see 
Dhabhar, op. cit., 66. 

i0b Modi, op. cit., 225. 
107 ibid., 107. 



that he is invoked primarily as a guardian of what is pure and sacred in the 
world of man, as a mediator between the sphere of pure Good and its 
expression in this world, which is necessarily imperfect. 

In the consecration of lower-grade fires, ceremonies for Sros also play an 
important part. 108 In the case of an Ates Adaran (i.e. a Sacred Fire of the 
second grade), four vases containing fires from the houses of members of each 
of the traditional four classes (i.e. priests, warriors, husbandmen and artisans) 
are consecrated separately with the celebration of a Yasna 4- Vendidad for 
Sros on the first day, and for Ohrmazd on the second. On the third day, the 
fires are united and the process of consecration is continued with the 
recitation of a Namaskar ("homage") to the fire, 109 followed by another 
Yasna + Vendidad of Sros, and a Yasna for Ohrmazd the Creator on the 
morning of the fourth day. After the enthronement of the Fire, the Baj (i.e. 
dron) and Afrinagan services are either the same as for the enthronement of an 
Ates Bahram or, alternatively, six Afrinagans, with corresponding Baj, for 
Urdwahist, Ohrmazd, Spandarmad, Ardafravas, Dahman and Sros. 

The consecration ceremony for a Sacred Fire of the lowest category {Ates-e 
Dadgah) consists of Yasna + Vendidad (3) for Sros and a Yasna of Ardafravas 
on the fourth morning. The Afrinagan and Baj services are usually the six 
mentioned for the enthronement of an Ates Adaran. 

11. The parallelism between the functions of Sros and those of priests has 
been discussed in the preceding chapter. Both are, in a sense, mediators 
between God and Man, Heaven and Earth — the priest invoking the Yazads 
on behalf of Man, Sros moving to the earth as a representative of the Divine. 
That Sros is worshipped during the initiation-ceremonies for the priesthood 
therefore needs no further explanation. 

The order of the services performed by the candidate in the first of these, 
the iVawar-ceremony, can be interpreted as symbolizing the respective places 
of priest and divinities in the spiritual hierarchy: a Yasna with Baj and 
Afrinagan is performed for Mind Nawar ("the spiritual priest", also called No 
Nawar, "the new priest") on the first day of initiation, for Sros on the second, 
for the thirty Yazads of the month on the third, and on the fourth day the 
candidate recites the Yasna + Vispered, with accompanying Baj and 
Afrinagan, for Ohrmazd. 110 

108 For a detailed description of these ceremonies, see Modi, op. cit., 239-43. 

109 Cf. Modi, ibid., 241 with n. 1. 

1 10 Before the initiation proper, the candidate has to undergo baresmtm + no-$wa twice, and 
the priests who are to initiate him take the gewra for six days. A description of the ceremony is 
given by Modi, op. cil., 199-207. The RivHor. (ed. Dhabhar, 420) states that an Afrinagan of 
Dahman should be performed on the third day of the initiation, and that all ceremonies of the 
fourth day should have the dedication of No Nawar. Dhabhar (ibid., n, 3) points out that 
"properly speaking" the ritual should be carried out as described by Modi. 
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For the higher priestly qualification, the Martab or Mardtib, the candidate 
must read the Vendiddd. After a baresnum + no-swa and a Yasna of Mind 
Ndwar y he performs a Yasna + Vendiddd of Sros on the last day of this 
initiation. 111 

12. In the ritual, the role of defender and restorer of purity, i.e. of the 
faultless observance of the ritual, used to devolve on the Sraosdvaraz, whose 
name is connected with SrSs's own. 112 That a link continued to be felt is 
indicated by the word-play in Vend.l&M, where the cock is said to be 
Sraosa's Sraosdvaraz (sraosahe asyehe sraosavarazo), and by the fact that, 
according to the N [ranges t an, 1 i3 the Srosawarz must stand up when the Zoi 
recites the hymn ] 14 to Sraosa (ka zdt Sros srud srosawarz ul 3 pay ested). The 
position of the Srosawarz during the Yasna — viz. opposite the chief officiating 
priest (Zot), with the other six priests (the upasraotars) on either side of 
them 115 — offers a striking parallel to the Bundahisn 116 description of Sros's 
place in front of Ohrmazd, with the six Amahraspandan to their right and 
left. In the preceding chapter, 117 the latter passage was taken to symbolize the 
fact that Sros is closely associated with, yet apart from the Amahraspandan. 
Similarly, the Sraosdvaraz was a member of the team of priests who 
performed the high rituals yet, as Bulsara 118 points out, he is not one of the 
upasraotars, i.e. the priests "die beim Gottesdienst den (GdOa-) Vortrag des 
Zaotar, soweit vorgeschrieben, nachbeten oder responsorisch erganzen". 119 
Bartholomae 120 calls the Sraosdvaraz "der siebente und geringste" of the 
priests, yet the task of supervising the ritual and punishing those who commit 
errors (thus maintaining or restoring the integrity of the rite), lent him an 
authority all his own. 

The functions of the Srosawarz are described in the N [ranges t an ; 121 

sraosdvarazd aiwydxsaydt srdsih hdn srosawarz abar nigah e dared; ku 

harw ke andar yazisn frodmdndagih kuned d-s pddifrdh *warzed 122 "May the 
Sraosdvaraz supervise may the Srosawarz keep watch over obedience (in 



111 Cf. Modi, op. ciL, 207-9. 

112 Cf. Bartholomae, AfrWb, 1636, and below, p. 175. 

113 Ed. Sanjana, 34r.3ff.; translation Bulsara, Nir, p. 75. 
"* So, plausibly, Bulsara, loc. cil. 

1,5 So Modi, op. cil„ 337. Bui cf. Nir, trsl. Bulsara, p. 109, where six assisting priests are 
mentioned instead of seven, three to each side of (he Zdr. 
(1 * GBd.XXVl.S, cf. above, p. 114. 
117 ibid. 

tja Op. cil., 70 n. 4, 
110 Bartholomae, AirWh, 397. 
120 ibid., 1636. 

121 



II 



Ed. Sanjana, 156v.3ff.; trsl. Bulsara, p. 304. 
122 MS. glcyt; for this emendation see AirWh, 1636 s.v. sraosdvaraz-. 
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ritual matters); 123 that is, anyone who commits a shortcoming in the 
worship, him he will punish," 124 

The Srosawarz^ independent authority in such matters is illustrated by 

Vend.5.26: aoxto ratus, aoxto sraosdvarazd xsayeite he pascaeta aesa yd 

ratus Orisum aetahe ciOa apanharstae "the Master (Raiu\ when invoiced, the 

Sraosdvaraz, when invoked, that Master can remit for him a third of 

the punishment for that". In connection with a woman who must drink in 
order to save her life, in circumstances where this would ordinarily be 
forbidden, it is said that this is allowed, but that: dat vo yuzam yoi 
mazdayasna ciOqm fraOwarasaeta. aoxto ratus aoxto sraosavarazd ciOqm 
frdBwarasaiti, "then you, the Mazda-worshippers, shall set a penalty; the 
Master (Ratu), when invoked, the Sraosdvaraz, when invoked, sets the 
penalty" (Vend J J I). 

As a symbol of his authority to punish offenders, the Sraosdvaraz held in 
his hand a weapon, 125 just as Sraosa holds a "sharp-edged weapon" against 
the heads of the daevas (y.57.31). 

Thus, while the Sraosdvaraz did not have the same status as the upa- 
sraotars, he possessed a special effectiveness in dealing with manifestations of 
imperfection and evil. A clear parallel thus exists with the functions of Sraosa 
as described above. 

13. As lord of this world, Sros supervises the devotional life of a Zoro- 
astrian. This is illustrated by a verse from the Fardiydtndma: 126 ke jomla 
pdya-ye Din-e Behi-ra seporda bar Sorus an pdk-e yek-td, "for the whole 
foundation of the Religion of Goodness that pure One has entrusted to Sros", 
and by the fact that it is said in the same text 12? that believers must perform a 
Yasna and Vendiddd for Sros on reaching maturity, as the benefit of their 
meritorious deeds will not accrue to their souls otherwise. Sros's role in the 
religious life of the individual is also reflected by the fact that he is invoked at 
the consecration of the kusti, the sacred cord which symbolizes one's 
adherence to the faith, and which possesses great protective powers. For the 
consecration of the kusti, the priest takes the bdj of Sros, and when he has cut 
it he recites the Pazand snuman of Sros. After this he leaves the bdj. 128 



123 Cf. the remarks on asro&ih and sroSdarih, above, p. 123 f. 

124 Bulsara (loc. cil. wiLh n. 6) reads Ihe last word as gar zed t and translates: ". . .shall confess 
to him and shall implore him to prescribe the retribution therefore" The translation of the one 
verb as "shall confess" and "shall implore" at the same lime seems improbable. 

125 For a description of a modern Irani Srosawarz and his whip-chain see Boyce, Stronghold t 
43. 

126 Ed. Modi, lext, p. 9. 

127 ibid., text, p. 5; trsl., p. 9. 

128 Cf. Modi, RCC, 184-5. 
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Another ceremony in which Sros is invoked is the Gitl-xarid (lit. "purchase 
of the world"), consisting of rituals which also occur in the more elaborate 
Nawar -ceremony: a gewrd, followed by Yasnas dedicated to Sros and the 
SIruza, and finally a Yasna + Vispered in honour of Ohrmazd. 129 It is said in 
the Fardiyal-nama and the Sad-dar Bondahes 1 ™ that one's meritorious deeds 
will not reach Paradise unless one has had either a Nawar or a Gili-xarid 
celebrated . 

The Zenda-ravan (lit. "the living soul"), which consists of the same rites as 
are performed for the soul after death, is to be performed at least once on 
behalf of every believer, in case no proper funerary services will be held after 
his death. The rites of the first three days of this ceremony are naturally 
dedicated to Sros. 131 

For the Gdhdmbdrs (the six yearly festivals) and during the last ten days of 
the year, services can be held which include dedications to Sros. For the Pdvi 
of the Gdhdmbdr, 132 three dibacas (i.e. the introductory part of the liturgy, 
stating to whom the service is dedicated, for whose benefit or memory it is 
performed, and who ordered it) are first recited separately with the snumans 
of Gahambar, of the Yazad of the day, and of Sros; a fourth recitation is then 
made of all three dibacas together. In her description of an Irani Gahambar, 

Boyce 133 mentions "one recital of the Afrinagan-e Gahambar followed 

by two of the Afrinagan-e Do Dahman, one karda of the Afrinagan-e Sros, 
and finally the Afrin-e Gahambar". 

The Fravardiydn-certmonyS 2 '* which is performed in honour of a dead 
person during the last ten days of the year, includes daily Yasnas of Sros, 
combined each day with one Yasna dedicated to another Yazad. According to 
the Vajarkard-e Dini, 135 a Yasna of Sros should be celebrated during the 
panjl-e keh, the first five of the Fravardegan-d&ys. 

For the two kinds of HomashttTtmony (i.e. the greater and the smaller, the 
greater consisting of the performance of 144 Yasnas and 144 Vendiddd 
ceremonies* the smaller of 144 Yasnas and 12 Vendiddds\ li6 twelve Yazads 
are invoked, most of whom have a connection with natural phenomena, the 
exceptions being Ohrmazd, Sros and the fravasis. In two texts relating to these 
ceremonies, 137 Sros appears to be denoted by the mysterious word xwrdk g'h 

i29 Cf. Modi, ibid., 433; on ihe Nmwir d\ ibid., 205-6. 

130 Forz, text, pp. 6-7; IrsL, pp. 10-1 1 ; Sad-dar Bondahes, Ch. V, ed. Dhabhar, p. 5. 

l3i Cf. Modi, op. cit., 444-6 

132 For a description of this ceremony and an explanation o[ its name see Modi, ibid., 450-2. 

133 Stronghold, 35 n. 8. 

134 Cf. Modi, op. cit. T 476-9. 

135 Apud Modi, op. cil., 472; cf. ibid., 467 with n. 3. Note, however, that, as the Vajarkard is 
an acknowledged forgery, its evidence may not be reliable. 

136 On (he Homast -ceremonies see Modi, op, cit., 431-3. 

137 Viz. the Sad-dar Nasr, Ch. V, ed. Dhabhar, 32 {xwrdk g7i), and the Sad-dar Nazm^ apud 
Dhabhar, RivHor, 219 (xwrdhy 



or xwrdh\ which Dhabhar 138 explains as corruptions of *xwarrah-xwaddy 
"lord of Fortune", Sros's presence in the Homasl-ntu&h is mentioned in the 
Pahlavi commentary to KM1.18. 139 

As was seen in the preceding pages, Sros has a central place in the ritual 
and daily observances of Zoroastrianism. He is invoked more frequently than 
any other Yazad except Ohrmazd himself. 

It was argued above that Sros's prominent place in the ritual may be due to 
his special concern for the protection and preservation of purity, and the 
removal of impurity in this world. While, in the ritual, Ohrmazd and the 
Amahraspandan are scrupulously guarded from contact or association with 
the forces of pollution, Sros appears to possess special powers which enable 
him to confront manifestations of evil directly. These powers may well derive 
from his connection with the Sacred Word, which he embodies (being 
tanu.mqOra-) and which is said to serve him as a weapon (T.57.22). 
Observances for protection and purification — which probably came to be 
increasingly numerous in the course of the history of the faith — are therefore 
dedicated to Sros; he is also associated with purity as such, and thus with 
orthopraxy or 'religious obedience' (srosih). 1 * 

It is probably because of Sr5s's role as a protector and a representative of 
the forces of Good in the world of Mixture, combined with the increasing 
importance of the rituals over which he presides, that Sros is described in the 
Pahlavi books as lord of this world. 

The parallel with the two priestly functions with which Sros is associated, 
those of the sraosdvaraz and the dastwar, is perhaps apt in this respect: the 
sraosdvaraz, whose name seems to indicate at least a relatively ancient link 
with Sraosa, embodies his function as a guardian of purity and a remover of 
impurity, whereas the dastwar, with whom Sros is associated in later texts, has 
authority over the community as a whole, just as Sros's jurisdiction is said to 
extend over the whole material world. 

It seems likely that Sraosa's increased popularity was at least partly due to 
the deliberate efforts of the priesthood, who may have promoted the cult of 
Sros as a means of increasing observances (and thus of raising their own 
incomes and status), a development which in turn appears to have resulted in 
a growing emphasis on orthopraxy in Zoroastrianism. 141 

138 Loc. cit., 220 n. I. 

130 Cf. above, 17.11 with n. 18.*. In one source, the Riv- of Bahman Punjya {RivHor, 219), 
Sros is nol included in the list of Yazads to be worshipped in this ceremony. 

140 Cf. the discussion of the terms srosdarih and asroSih above, p. 123 f. 

141 See further below, pp. 168 f., 172, el passim. 



CHAPTER FIVE 

CONCLUSION 

ORIGIN AND DEVELOPMENT OF THE YAZATA SRAOSA 

The word saraosa- first appears in the Gathas, where it occurs both as a 
common noun and as the proper name of the divinity. As was argued above 
(Ch. I), the word meant "hearkening (to the word of God)", and denoted the 
obedient frame of mind — or the divinity embodying it — which enables man to 
hearken to the divine word and which, on a practical level, finds expression in 
the intention of defeating the forces and adherents of evil. 

Most scholars have assumed that Sraosa was first worshipped by Zara- 
thustra. Some of the arguments advanced in favour of such a view were 
challenged, however, by Boyce. 1 Although there appears to be no firm 
evidence to show whether Sraosa was worshipped in pre-Zarathustrian times 
or not, it seems clear from our examination of the Gathic passages that the 
two distinctive elements which, according to Boyce, "link the Aimsa Spsntas 
together" and "appear to define and distinguish the group" — to wit, 
'immanence' and representation in the yasna — are present also in the 
character of Sraosa. 'Hearkening' can obviously be indwelling in man, and he 
seems to be represented in the yasna through his connection with the Sacred 
Word, 3 The similarity of SraosVs characteristics to those of the great Gathic 
Entities suggests that the character of the Yazata was at least deeply 
influenced by the Prophet's thinking, and it seems possible therefore that 
Sraosa belonged originally to Zarathustra's revelation. 4 

There is some evidence, moreover, to suggest that a point of ritual existed 
in Zarathustra's time which could directly have influenced the Prophet's 
conception of 'Hearkening' as an Entity. The remarkable parallel between the 
Avestan formula s(d)raoso iSd asiu (e.g. K56, passim) and the Vedic 
sacrificial cry astu srausat (R K 1.1 39. 1) suggests that a similar cry may have 
been part of the Indo-Iranian ritual- 
Indications that the Indian formula goes back at least to Rgvedic times, 
and may well be older, can be found in the formation of the word srausat 



1 Hist 1,61. 

2 "Zoroaster the Priest", BSOAS XXXIII, 1970, 34-35. 

3 Cf. 7.46.17; 28.5, Boyce, art. cit., 33 and above, Ch. IV, passim. 

" In her most recenl book (Hist II, 252), Boyce adduces further considerations which appear 
to confirm this view. 
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(with diphthong instead of the expected sros ), 5 and also in the apparently 
archaic features of the context in which it occurs in the liturgy: 6 it is followed 
by the phrase agnim yaja (where yaja is used in the sense of "to worship", as 
in Avestan, rather than in its usual Indian sense of "to sacrifice"), after which 
the Hotr begins his recitation with the words ye3 yajamahe, which are 
reminiscent of Av. yazamaide. 

Although, owing to the difference between the Vedic and Avestan 
formulas, one cannot tell the exact form or meaning of the original cry, it 
seems possible that, if it was indeed part of the ritual of Zarathustra's time, 
such a cry may have led the Prophet to ponder on the importance and 
implications of 'hearkening', both in the ritual and in life generally, and thus 
have helped to inspire his conception of an Entity 'Hearkening'. 

The Avestan formula ("May Hearkening be here. . .") may then be an 
adaptation of the ancient cry in the light of Zarathustra's teaching. The fact 
that Av. formulas including the words s(d)raoso iSd astu frequently occur 
among the mqOras introducing a new part of the Yasna-ritval (see below, 
p. 169), while the Vedic cry is part of the introductory liturgy of the yajati 
offering, 7 can be taken as a further indication that both formulas have a 
common origin in the Indo-Iranian ritual. 

The context in which the word s(3)raosa- appears in the Gathas show, 
however, that 'Hearkening* was not thought of as an exclusively 'immanent' 
divinity, but that he already had a marked 'external' 8 side to his nature: he 
has an especially close link with the battle between good and evil as it is 
fought by man on earth. Saraosa not only inspires 'hearkening' in man — his 
presence is also seen to be dependent upon the obedience to the divine 
command which is shown in practice. Elements of a 'discriminating' side to 
his character can already be distinguished in the Gathas. 

It seems possible that it was this 'external' element which caused Sraosa to 
become closely associated with Mithra, with whom he seems to share a direct 
interest in the battle between the righteous and the wicked on earth, and his 
'discriminating' traits, 9 In the greater hymn to Sraosa (Y.57), the close 



5 On this see Narten, SigAor, 260; Hoffmann, Aufsatze II, 553, n. 3. On the retroflex / sec 
Narten, loc. cit. (References I owe lo Professor Wilzel.) 

6 Sec Hillebrandt, Ritual-Lit teratur, 99. 

7 See Hillebrandt, loc. cit. 

8 Cf. Boyce, art. cit., 35. 

9 On Mithra's part in such battles, see e.g. YtAO, karda 9; "punisher of wrong, the levier of 
armies, whose perception is thousandfold (v. 35). . . who sets the battle in motion (v. 36) .... off 
he throws the heads or the men that are false to the treaty (v. 37)" (trsl. Gershevitch, AHM, 91). 
In the hymn to Milhra, the opposition between righteous and wicked is slated predominantly in 
terms of loyally lo the covenant or the reverse (cf. also Yt. 10. 17-21). Mithra's powers of 
discrimination appear lo be symbolized e.g. by his having "a thousand ears. ... a thousand eyes, 
a wide outlook 1 ' (K/.10.7; trsl. Gershevitch, op, cil., 77). 



166 



fONU.l'SION 



CON (I ISfON 



167 



connection which was evidently felt to exist between these two divinities at the 
time of its composition is illustrated by the fact that most of the imagery used 
to describe Sraosa's battle against the forces of evil, and some of the passages 
relating to his protection of the good creation, seem to have been borrowed 
from the Mihr Yast. 10 Thus the warlike epithets given to Sraosa in y.57.13 
(yunqm aojisidm yunqm tancisism, etc.) are very similar to those which qualify 
Mithra in Yt. 10.98 (yd aojistd yazatanqm, yd iancisto yazatanqm, etc.). The 
words yd hardia aiwyaxstaca . . . nishaurvaiti mazda damqn (Y.51. 15-16) which 
describe Sraosa as a guardian of the good creation, are used of Mithra in 
Yt. 10.103, Sraosa's wakefulness (K57.16-17) may perhaps be connected with 
the vigilance ascribed to Mithra, who is "sleepless, (ever-)waking' 1 (ax v afmm 
jayaurvarjhdm, YtAQ.l) and whose nocturnal activities are described in 
YtAO. 95-97, where he is said to inspire terror in the daevas (cf. y.57,18), 
holding his mace in his hand (vazrdm zastaya draiDmno, Yt. 10.96; cf. 7.57.31, 
where Sraosa is said to hold a weapon (snai0is) x{ in his hand). The verses 
7.57.25-26, imploring SraosVs help and protection against the forces of evil 
and against enemies, seem to have been borrowed from Yt. 10.93-4, and part of 
y.57.27 (describing the four steeds by whom Sraosa is drawn), on which 
vv. 28-29 clearly depend, also occurs in 17.10.68, The words tanumqOrahe . . . . 
bazus . aojarffw raOaesta kamdrado Jano daevanqm in y.57.33, correspond 
closely to a passage in Yt. 10.25-26 (. , tanumqOram bazus. aojarjh 3m raOaestqm, 
kamorddo Jaridm daevanqm). The epithet tanu.mqOra- "having the Sacred 
Word for body", however, appears to belong characteristically to Sraosa (cf. 
below, p. 174), and is used for Mithra only in this instance. 12 Since the Mihr 
Yast passage moreover appears to attribute to Mithra a close connection with 
the Sacred Word, 13 one cannot simply assume that the passage in y.57 
derives from, or is dependent on YtAO. It rather seems that the similarity 
between these passages, which link the power to combat evil with a special 
connection with the Sacred Word, reflects mutual influence between Mithra 
and Sraosa. 

The text of Y.51A9, where Haoma is said to worship Sraosa, appears to be 
a direct borrowing from the hymn to Mithra {Yt. 10.88), but the presence of 
this verse (and the following v. 20, which stresses Haoma's own connection 
with the Sacred Word) in the hymn to Sraosa, may well be due to the fact 
that both divinities have close links with the performance of the ritual. 14 

10 Cf. Gciger, AmSp, 108fT; Lommel, Yfs, 98-7. 

11 The contrast belween Mithra's mace (iv/zivt-), an ancient weapon evidently known to the 
lndo-Iranians (cf. OInd. vojra', AirWb, 1392 s.v. vazTtt-) — and Sraosa's 'sharp-edged weapon 1 , i.e. 
presumably a sword, a much younger weapon which was probably first used in Ihc Bronze Age, 
may reflect the different ages of origin of these Iwo divinities. 

12 Cr. Boycc, art. cil.> 33 n. 68. 

13 In Yt. 10.25, Mithra is called "the eloquent, the exalted gratifier of prayers" (vyaxarwm 
vahmo , Sdndarjhdm barszctrtfdm). 

14 On Haoma see Boyce, "Haoma, Priest of the Sacrifice' 1 , HetmirtghfetnVol, 62-80. 



The passage aya daenaya fraordwta ahuro mazda asava, etc., whose wording 
is almost alike in 7.57,24 and in Yf. 10.92, 15 appears to be too general in 
content for any conclusions to be drawn from it. 

Most of those stanzas of Y.51 which have no parallel in the Mihr Yast, and 
which thus appear to have been composed solely in honour of Sraosa, depict 
him as a divinity who embodies religious and particularly priestly virtues, and 
allude to his connection with the Sacred Word : he was the first to worship 
Ahura Mazda, the Amasa Spantas and the Protector and the Fashioner" (v, 
2), the first to spread out the harasman (v. 6) and to recite the Gathas (v. 8). 
His "worship of the Yazatas" is referred to (v. 3). The sacred formulas serve 
him as a weapon (v. 22) and it is "because of his strength and victoriousness, 
familiarity (with the Sacred Word) and knowledge", that the Amasa Spantas 
are said to have come down to earth (v, 23), which, as was suggested above 
(Ch. IV, pp. 144-5) may mean that it is possible for these Entities to be 
worshipped properly in the world of Mixture, only because Sraosa keeps in 
check the forces of evil and impurity. 

The 'coming of Hearkening', which was so ardently desired by Zara- 
thustra, 16 is described in Y.51 in terms of movement towards the earth, and 
return from it; Sraosa "moves at will towards the material world" (v. 24)/ 7 
and ''settles down among Mazda's creations" (v. 30); he also ''moves towards 
this continent, X v anira9a the splendid, three times each day and each night" 
(v. 31). The two sides of SraosVs nature, his close links with the Amasa 
Spsntas and his active participation in the battle between good and evil on 
earth, are illustrated in karda 5 (vv. 11-12), where Sraosa is first given a 
number of heroic and warlike epithets, and is then said to "return, victorious, 
from all battles to the ceremonial meeting of the Amasa Spantas". 

Other passages in this hymn describe Sraosa's defeat of Aesma (v. 10), of 
the "kayada-sinner" (v. 15), and of the daevas generally (v. 18), and his 
power to protect the righteous, (vv. 10, 14, 34). 

The fact that in this hymn no mention is made of Rasnu, with whom 
Sraosa is closely associated in what appear to be later sources, 18 and the 
absence of any allusions to the judicial functions which are attributed to 
Mihr, Sros and Rasn in the Pahlavi books, 19 may perhaps be taken to 
indicate that Y.51 was composed at a time when the opposition between 
adherents of the faith and their adversaries was felt to be a more pressing 



11 On the discrepancies between the two versions, sec Gershcvitch, op. cil., 235. 

lti Cf. K43, 12; 44.16, 

17 Note that Sraosa is generally represented as coming towards the earth, presumably from 
heaven, whereas Mithra is consistently depicted as flying from one end of the earth to (he other 
(//. 10.16,67,95,133), 

1S See below, p. 176 ff. 

19 Cf. above, Ch. Ill, pp. 134-5. 
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concern for the Yazata of 'hearkening', than the administration of individual 
justice (see further below pp. 175, 176 ff). 

Apart from the 'karda of Sros' (Yt. 11. 10-13 = K.57.15-18), the militant 
side of Sraosa's character is hardly referred to in Yt.\ I, the other, apparently 
later 20 hymn to Sraosa. Its first tarda (vv. 1-9) has the appearance of being 
originally a eulogy on Prayer (to which the curious verse 7, and the customary 
dedicatory formulas to Sraosa have been added), rather than of having been 
composed in honour of that Yazata. In the first six verses of this karda, 
Sraosa is only mentioned in the dedication, and once in an enumeration of 
beings and forces capable of repelling evil (v. 3). Since the passage appears, 
however, as the first section of a hymn in his honour, it seems that the 
composers of the hymn were keenly aware of — or even wished to stress— 
Sraosa's links with the Sacred Word. The second karda of the hymn is the 
'karda of Sros', which may well have been recited by itself as a prayer to 
Sraosa at an early age. 21 It is followed by the remarkable verse 14: "We 

worship Sraosa , who watches over the truces and treaties between the 

Drug and the Most Bounteous Spirit. The Amssa Spsnlas came down to the 
earth of seven continents. Who (is) the teacher of religion; to him Ahura 
Mazda taught the religion". The opening part of the verse, attributing to 
Sraosa an extremely important function which, it seems, must originally have 
belonged to Mithra (viz. "watching over the truces and treaties . . . "), suggests 
an expansion of Sraosa's powers. The part referring to the coming of the 
Amasa Spsntas seems clearer when considered in the light of its context in 
Y. 51. 23 (on which see previous page); the passage as a whole may perhaps be 
taken to refer to Sraosa's maintaining the balance between the forces of good 
and evil on earth. The remaining part of the hymn consists of monotonous 
enumerations of the names of divinities (vv. 16-17, 21-22), and of a few 
apparently uninformative verses (vv. 18, 19, 20), the latter two of which seem 
to be borrowings from F.57, 33-34. 

The fact that Sraosa is explicitly said here to watch over the truces and 
treaties between the two forces 22 — and thus to hold a position of supreme 
importance in the world—may reflect a development in theological thinking 
which led ultimately to Sraosa's becoming 'lord of this world'. The appella- 
tion Sros Yast Hadoxt suggests that this hymn was part of the lost Hadoxt 
Nask t a part of the Avesta which according to the Denkard, 23 dealt largely 

20 Cf. e.g. BarLholomae, AirWb, xxii. 

2 1 Witness the fact that it was incorporated as a whole into Yi, 1 1, and thai it is referred to as 
an independent karda in the Pahlavi books (cf. above, Ch. 1V } pp. 152-3). 

22 The idea may perhaps be foreshadowed in K.57. 17 : "who has not slept since the two Spirits 
created the creations, the Bounteous One and the Evii One, watching over the world of 
righteousness. ." 

2i Dk. trsl. West, SBEXXXVll, 166-9; DkM., 784.16-786.10. 



with matters of orthopraxy, such as the recitation of the Ahunawar prayer, 
"having a dastwar" 2 * the atonement of sins, and the proper performance of 
the rituals. In combination with the apparent emphasis on Sraosa's 'priestly' 
traits (such as his connection with prayer and his role as "teacher of 
religion"), this may lead one to suppose that the composition of Yast II was 
in some way connected with a tendency among priests to stress the 
importance of orthopraxy, and thus perhaps to view Sraosa's battle against 
evil and his protection of the righteous largely in terms of his concern for the 
correct performance of ritual acts. Such views would evidently tend to 
enhance Sraosa's connection with priestly authority. 

The tendency outlined above, of associating Sraosa primarily with ortho- 
praxy is also reflected by the passages which include the words s(d)raosd iSa 
astu (on which see also above, p. 164 f). In K.56, the pseudo-Gathic passage 
which appears to have been composed around this phrase and which serves, 
in the Yasna, as an introductory passage to the greater hymn to Sraosa, the 
recurrent phrase "May Hearkening be here for the worship, ." seems to link 
the divinity closely to the ritual by stressing the 'indwelling 1 side of his nature. 
In fact, only the epithet asiva "possessing rewards" (vv. 3,4), 25 seems to 
indicate that the Yazata is intended rather than the "obedient frame of mind'. 
In this way, the connection between the presence of Hearkening at the ritual, 
and the 'hearkening' required of the participants is emphasized. The same 
phrase occurs in y.15.3, in the beginning of what appears to be a new part of 
the liturgy, 26 in K63.2, at the beginning of the Ab-zohr 27 and in the middle of 
that liturgy (K65.17). A similar phrase, which seems to combine the ancient cry 
with Gathic imagery (cf. 7.43.12 q.v.) is found among the introductory 
formulas of the Gathas (K.27.6), and again in Vhp\2A\ vaqhus sraoso yd 
*asi 2S hacaite *mqzaraya hdca iSa yoiOwd astu "and may he, good Hearkening, 
who is accompanied by Reward possessing great wealth, be actively busy 
here". 

In F.60.5-6: vainti ahmi nmane sraoso asrustim yaOa ahmya armsa 

spanta sraosdSa asydda pailisqn varfhus yasnqsca vahmqsca "May, in this 
house, Hearkening overcome disobedience. . . .so that, in it, the Bounteous 
Immortals may receive, through Hearkening, accompanied by rewards, good 



2A MM., 784. 19-20 (see preceding note); on 'having a dfls/iivrr'cf. also above, Ch. Ill, p. |2Gff. 

25 See r.56, n. I.\ and below, n. 45. 

26 According to Darmesieier {ZAv I, LXXXIH; 135), the Staola Yesnya begin in the 
preceding Ha. 

27 See Darmesleter, op. cil.» 392 ff. 

19 So Bartholomae, AirWb, 242, 243 n. S (s.v. asay-). Geldner reads yd aSahe. 
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acts of worship and (good) prayers of praise", Sraosa appears to be identified 
almost completely with the 'obedient frame of mind*; the passage also 
illustrates his connection with worship and prayer, and his role as a mediator 
between heaven and earth. Sraosa's identity as an embodiment of religious 
obedience ('hearkening'), is also apparent in a passage from the Horn Yast : 

y. 10,1 vis apqm Ida patentu 

vi daevarjho vi daevayd 

var\hus sraoso mitayatu 

asis vatjuhi Ida miOnatu 

asis var\uhi rdmya[ ida 

upa imat nmdnam yat ahuiri ya{ haomahe asavazarjhd 

"From now on may they go away from here, the male and 
female daevas; good Sraosa may stay here, good Asi may have 
her abode here, good Asi may dwell here, in 29 this house> the 
ahurian, which belongs to righteousness-increasing Haoma." 

Sraosa's association with Asi and Nairyo. sar]ha, the other divinity of 
prayer, is referred to in y.57.3, and in two passages of the Vispered {Visp.l, I ; 
11.16), 30 Uncharacteristically, the two divinities of prayer are mentioned 
together in a passage of the Mihr Yast which deals with the punishment of the 
wicked, 31 Yt. 10,52: "Then, when the malignant evil-doer rushes forward with 
fast step, Mithra of wide pastures yokes his fast chariot, and also powerful 
Sraosa, accompanied by rewards, and delightful 32 Nairyo , sar|ha" (dat yat 
duzda fradvaraiti yd aydvaras Owdsa gama Bwasdm yujyeiti vasam miQrd yd 
vouru,gaoy'aoitis smosasca a§yo surd nairyo. satyhasca yd mdyus). 33 Sraosa and 
Nairyo.sanha are mentioned together in association with the Urvazista- 
fire, 34 in a passage from the hymn to the fravasis: 



Yt, 13.85 



yqmca dOrd urvdzistahe 
span take vydxanahe 
yqmca sraosake asyehe 



29 Or "on", cf. AirWb, 389. 

30 Visp.l. 1: vaca arSuxSa yazamaide, sraoSarn asim yazamaide, asim varjuhim yazamaide, 
nairtm sanhdm yazamaide "we worship the rightly-spoken word, we worship Sraosa, accompanied 
by rewards, we worship good Asi, we worship Nairyo. sanha." Pup, 11.16: aai diS avaeSayamahi 
sraosake asyehe asaisca var/huya nairyeheca sanhahe "thus we consecrate them to Sraosa, 
accompanied by rewards, to good Asi, and to Nairyo. san ha." 

31 On this apparent anomaly see Gershevitch, op. cit., 194, 205. 

32 On mayu- "delightful" as an epithet of Nairyo. sanha see Gershevitch, op. cit., 205-6. 

33 For the passages where Mithra, Sraosa and Rasnu appear together see below, 

34 On Nairyo. sanha's links with Are see Gray, Foundations, 152-4, and Boyce, Hist I, 61. On 
(he Urvazista-fire, relatively little is known. According to the Pahlavi tradilion, it was the fire 
which exists in plants (e.g. Zadspr. llh 80: urwaziSt han i andar arwaran "the Urwazist is what (is) 
in plants"; cf. also AirWb, 1545 s.v. urvazista-). 



taxmahe tanumadrahe 
darsi . draos dhuiryehe 
yqmca nairyehe sarjhahe 

"and that (fravasf) of the Urvazista-fire, the bounteous, the 
eloquent, and that of Sraosa, accompanied by rewards, the 
brave, who has the Sacred Word for body, with bold club, the 
ahurian, and that of Nairyo. sarjha." 

Sraosa's link with fire, and possibly his increasing prominence, also seem to 
be reflected in Y.22A : xsnumaine ahurahe mazda am&sanqm spantatiqm 
sraosake asyehe dOrd ahurahe mazda raOwo bardzatd yd asahe, "for the 
satisfaction of Ahura Mazda, of the Amasa Spantas, of Sraosa, accompanied 
by rewards, and of the Fire of Ahura Mazda, the exalted master of righteous- 
ness" — where Sraosa and the Fire are mentioned directly after Ahura Mazda 
and the Bounteous Immortals. In two apparently late passages, YA.2. and 
Visp.\\.6^ 5 Sraosa is mentioned immediately after Ahura Mazda, and in 
the (equally late) Ohrmazd Yast, these divinities also appear to be closely 
associated : 

YtA.9 yazaesa mqm zara&usira 

paiii asm pai/i xsafne 
yasd .bdrdtdbyd zaoOrdbyd 
jasani . te avanhaeca rafnar\haeca 
azam yd ahurd mazda. 
jasditi. te avaqkaeca rafnarjhaeca 
yd varjhus sraoso asyo .... 

"May you worship me, Zarathustra, by day and by night, with 
worthily-offered offerings, then I shall come to you for aid and 
support, I, Ahura Mazda. Then he will come to you for aid 
and support, good Sraosa, accompanied by rewards. . ." 

The link between Ahura Mazda, Sraosa and the Sacred Word is illustrated 
by Yt. 13. 146, where it is said that the fravasis will come to the aid of the 
worshippers "with the support of Ahura Mazda, 36 and of Sraosa, accom- 
panied by rewards, the powerful, and of the bounteous MqBra" (aomna ahura 
mazda sraosaca asya sura mqOraca spanta). 



35 YA.2: aa( dis avaeSayamahi ahuraica mazdai araosaica aSyai amaSaeihyascti spantaeibyo 
"thus we consecrate them to Ahura Mazda, to Sraosa, accompanied by rewards, and to the 
Bounteous Immortals." On the relatively late date of the first Has of the Yasna see below, p. 177. 
Visp.W.b ahuraica mazdai sraoSaica asyai "to Ahura Mazda and to Sraosa, accompanied by 
rewards.'* On the late origin of the Vispered ceremony and, presumably, or the text known by 
that name see Boyce, Zoraastrians, 125. 

* e Lit. "with Ahura Mazda as a helper", 
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The passage Afr.3.4: d.dit franhdrayaf sraosdt dqhisto ars.wcastama asam 
asavastdma, "he shall give it to drink to those (who are) best instructed by 
Sraosa, whose words are most rightly spoken, the most righteous as to 
Righteousness," could be taken to refer to Sraosa's role as a teacher of 

religion. 37 

The tendency referred to above, of associating Sraosa more and more 
strongly with orthopraxy as this came to play an increasingly dominant role 
in Zoroastrianism, can be clearly observed in the Vendidad, the 'ritualistic' 
Nask which, as Boyce 38 suggests, may have been compiled from the scattered 
tradition during the Parthian period. The eighteenth Fragard, which opens 
with a denunciation of the heretical priest, goes on to describe the cock as 
Sraosa's sraosdvarai (sraosahe. . . .sraosdvarazo, Vend.lB.14) because it raises 
its voice at dawn to call men to prayer (Vend.\%.l5). In Vend. 18.22-23, Sraosa 
is said to save the fire during the last period of the night by calling the cock, 
who in turn calls upon the faithful to perform their religious duties. 39 In the 
following part of the Fragard (Vend. 18.30-59), Sraosa interrogates the Drug 
on matters concerning impurity: sraoso asyo drujim aparasa{ apayuxtd{ paiti 
vazrdt, "Sraosa, accompanied by rewards, asked the Drug, having laid aside 
his mace 40 " (Vend. 18.30,33,36,39,42,48,53,56), Characteristically, while in 
earlier parts of this Fragard (18.8,14), it is Zarathustra who questions Ahura 
Mazda, direct contact with the polluting Drug is left to Sraosa. 4 " 1 In thus 
representing Sraosa as the antagonist of the Drug — the embodiment, it seems, 
of evil generally — the passage seems to imply that Sraosa, champion of 
orthopraxy, was regarded as the chief opponent of evil in this world. 

Sraosa's function as a restorer of purity is referred to in Vend.9.56, where it 
is said that prosperity will not return to the place which has been polluted by 
the presence of a heretical priest, '^before the unrighteous heretic is killed here 
with one blow, or before they worship Sraosa, accompanied by rewards, in 
this land for three days and three nights with burning fire> with outspread 

37 Cf. Y.57.23; Yt.\ 1.14. The interpretation of sraosat as a common noun, which would yield 
a translation "best instructed by hearkening", would also seem possible. 

■"' Zoroastrians, 94-5. 

J9 Vend. 18.22-23: atii me ffrityat Orisvai xsnafne cilars ahitrahe mazda sraosam tisim ydsctifi: 

avai/jhe ai sraosa aSya huraoSn aai ho sraoso asyo aom marram paro.dars frayrarayeiti, 

parb . dars nqma spitama zaraOustra, yim masyaka avi di&vacanho kahrkatas nqma aojaite .aal ho 
mvrayd vacim baraiti upa usanham yqm surqm, "then, for the third third part in the night, the fire 
of Ahura Mazda entreats Sraosa, companion of Asi: 'Help, o Sraosa, accompanied by rewards, 
fair of form...'. Then he, Sraosa, accompanied by rewards, awakens that bird Paro.dars, 
Paro.dars by name, Spitama Zarathustra, whom evil-speaking people call by the name of 
Kahrkatat. Then that bird raises its voice in the powerful dawn " 

40 Here Sraosa's weapon is said to be the mace (vazrtt-), which is usually associated with 
Mithra, cf. above, n. 11. 

41 Cf. above, Ch. IV, pp. 144-5. 



barasman, with elevated Haoma-stalk 42 " (para ahm&l yal iSa asamaoyo 
anasava hadra.jato nijandite yal vd aetanhd dairjhaus sraoso asyo fray azante 
8ri.ayardtn Ori.xsaparam, saocintat paiti ddral, frost aratdl paiti barasman^ 
uzddtdt paid haomdt). 

In Vend.\9.i5, the invocation of "Sraosa, accompanied by rewards, fair of 
form, holding in his hand a weapon against the heads of the demons" 
(nizbayemi sraosam asim huraodam, snaiOis zastaya drazimno kamarabe paid 
daevanqm), occurs between those of Mithra and the bounteous Sacred Word. 

Elsewhere in Fragard 19, the worship of Sraosa appears to be directly 
associated with making offerings to the fire, a further indication of his 
concern with the ritual. Vend- 19.40: yasto xsnuid frido paiti, zanto sraoso asyo 
huraoSo, varaOraja sraoso asyo. dffre zaoffra frabarois, xruzdranqm aesmanqrn 
dOre frabarois... "worshipped, satisfied, beloved, made welcome (is) Sraosa, 
accompanied by rewards, fair of form — victorious (is) Sraosa, accompanied 
by rewards. May you bring offerings to the fire, may you bring (offerings of) 
hard fire-wood to the fire. . ." 

The following passage (Vend.\9.4\) refers to Sraosa's powers — when 
properly worshipped — of defeating the demons: sraoso asyo frayazaesa\ 
sraoso asyo daeum kundam batjham vibarjham avajanydt, "May you worship 
Sraosa, accompanied by rewards, aloud; may Sraosa, accompanied by 
rewards, strike the demon Kunda, who is intoxicated without means of 
intoxication." 

No explicit mention is made in the Vendiddd of Sraosa's connections with 
death. Although it would seem unlikely, in view of Sraosa's obvious concern 
with purification and of his age-old role as a mediator between heaven and 
earth, that no such links had developed at the time of the compilation of the 
Vendiddd* 2 ' it seems possible that the guardianship of the soul after death was 
not yet regarded then as an especially prominent feature of the Yazata. 

Of Sraosa's Avestan epithets, 44 asya- "accompanied by rewards", which 
belongs exclusively to Sraosa, is by far the most common. The word appears 
to reflect one of the earliest attested features of the divinity, viz. his 
partnership with Asi, personification of the Reward (cf. 7.43.12), and may 



42 For this translation of uzdalat paiti haotnai cf. Gershevitch op. cit., 117 (yf.10.91). 
Gershevitch's rendering of the 'ablative absolute' as "having spread out the barsman-lwig, 
elevated the Haoma-stalk", cannot be adopted here, it seems, because of the phrase saocintm paiti 
adrai, which seems to describe a stale of things which is still in progress, rather than an act which 
has been completed, cf. Vend.2.9: aOrqmca suxrqm scwc'mtqm "and of red, burning fires" 

** Note also Vend.%. 19-21, where formulas which were later recited as part of the Sros Bftj are 
associated with the purification of a road along which a corpse has passed (cf. above, Ch. IV, 
pp. 148-9). 

44 For a complete survey of Sraosa's epithets, see Gray, Foundations 108-9. 
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thus be the oldest of Sraosa's Younger Avestan epithets. The Gathic qualifi- 
cations mazista- "greatest" (K.28.5), and vispd. mazista- "all-greatest*' 
(T.33.5), are not used as epithets in the later tradition. The adjective asivant- 
"possessing rewards" may also belong properly to Sraosa alone. 45 

Of the other epithets which occur in the snumans of Sraosa, 46 tanu.mqOra- 
"having the Sacred Word for body", is perhaps the most characteristic. The 
term is used once for Mithra, 47 and a number of times for men who are 
notable for their knowledge of the MaGra, 48 among them Vistaspa, with 
whom Sraosa shares a number of epithets 49 (including barzzi-Sdfy) 50 "with 
sublime insight", which may have belonged originally to Vistaspa 51 ), and 
with whom he is associated in the Pahlavi books. 52 

Sraosa's standing epithets ahuirya- " ahurian", fvadat.gaeOd- "furthering 
the world", asavan- "righteous", asahe raiu- "master of righteousness" and 
also varfhu- "good" (7.56.3,4; 27.6), further denote his goodness, The epithet 
aoxio.naman- "whose name is spoken (during the worship)" (7.3.20), which 
is used most frequently of Mithra, 53 may have been considered appropriate 
for the divine champion of orthopraxy because it is directly associated with 
the ritual. 

The only epithets describing Sraosa's outward appearance seem to be 
huraoda- "fair of form", darsi.dru- "with bold club", barazyasta- "high- 
girded" (7.57,30), and possibly bdrazant- "tall" (ibid.)- 54 Of these, huraoda- is 
used in Sraosa's own Yasl f F,57.3) as an epithet for Nairyo.sanha who, in 
the later tradition, is celebrated for his beauty, 55 Although the word occurs in 
the snuman of Sraosa and is more frequently used of him than of Nairyo. 
sanha, it seems possible that it was the conspicuous beauty of the other 
Yazaia of prayer that led people to think of Sraosa, too, as "fair of form". 



45 Cr. Bartholomae {AirWh, 253, 259), who rejects Geldncr's readings asivanto and asivaid in 
y.58.6 and Visp,9.5 respectively, where the words are not used of Sraosa, in favour of (he well- 
attested forms as(tv° y which he derives from an (otherwise unattested) adj. ascnwtt-. On aSiva in 
K. 51.5 see Gcrshevitch, op. cit., 325. 

* 6 Sir. 1,11.17. 

47 m0.25, see also above, p. 166. 

46 1-/.5.91; 10.137; 13.99,106; Vemt.1%.5]. . 

4y of Yt 13.99: kavdis vistaspahe asaono fmvemm yazamaide, taxmahe UmumaBrahe darsi . 
draos ahiiiryehe L 'wc worship the fravasi of the righteous Kavi VISlaspa, the brave, who has the 
Sacred Word for body, with bold club, the ahurian." 

50 On the usual spelling barazai see Bartholomae, GIF, 1,1, 155 (§268.9). 

31 The word is used three times of VBlaspa (cf. AirWb, 961), and only once or Sraosa 
(y.57.11). 

52 Cr. above, Ch. Ill, p, 113 with n. 15. 

" Cf. AivWh, 39. 

54 See also above, Y.51, n. 30.'. 

55 Cf. Gershevitch, op. cit., 205-6; Bovce, Hist 1, 61. 
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A considerable majority of epithets, however, refer to the militant side of 
Sraosa's character: in his snumans we find such terms as iaxma- "brave", 
darsi. dru- "with bold club", vardQragan- "victorious", and K.57.1 1,1 3,33, 
contain enumerations of such epithets, many of them, it seems, directly 
borrowed from Mithra. 56 

The compounds sraosavaraz- 51 and svaoso.carana- "priestly instrument for 
corporal punishment", 58 and the derivative noun sraosya- "punishment", 59 
led Benveniste 60 to postulate for the concept sraosa- a meaning "discipline". 
He regarded the occurrence of a loanword srwsyt" "punishment" in an 
Aramaic document from Egypt, as confirmation of this view. 61 Benveniste's 
interpretation was, however, obviously based on a very limited range of facts. 
A more extensive examination of the characteristics and functions of the 
Yazaia suggests that, as a basic meaning of the common noun from which the 
divinity's name evidently derives, "discipline" is less satisfactory than 
"hearkening", in that it explains only one side of the Yazata\ nature, and 
does not account for his link with the Sacred Word. Whether the common 
noun sraosa- acquired, in the course of time, a meaning "discipline" and thus 
became strongly associated with punishment — or if the origin of such words 
as sraosya- "punishment", was due to the development of the punitive and 
judicial traits of the divinity, 62 must remain a matter of speculation. In view, 
however, of the absence of clearly attested instances of such a meaning of the 
common noun sraosa-, the latter theory seems more plausible. The first 
members of the above-mentioned compounds could hardly be cited as 
evidence of the existence of such a meaning, since it seems probably that these 
owed their formation largely to Sraosa's concern with orthopraxy. 63 Ben- 
veniste's argument is valuable, however, in that it provides a European 
concept which seems to correspond closely to an important side of Sraosa's 
character. 



50 Cf. above, p. 166. 

57 On the sraosavarsz-, see also above, Ch. IV, pp. 160-1. 

SB AirWb., 1636-7. 

59 On the neuter sraosya- "punishment" see Gershevitch, op. cit., 181 {n. 26.1). 

60 "Deux Noms Divins dans I'Avesta", RHR CXXX, 1945, 13-4. 

61 "Elements Perses en Arameen d'Egyple", J A CCXLII, 1954, 304. 

62 Note that the words sraosya- and sraosya- occur in passages of Ihc Mihr Yast whose 
grammar appears to be corrupt (K/.10.26 and 109 respectively; cf, Gershevitch, AHM, 18], 
258 tf.), and thai their presence in this hymn may thus be due to relatively late interpolations, The 
word sraosya- further occurs in the Vendidad (Pewrf,13.3, cf. n. 66), The words sraosavaraz- and 
sraoSo. carana- seem to be attested in late Avestan texts only (cf. AirWb, 1636, 1637). 

63 On the links between Sraosa and the sraosavarpz-, cf, above, Ch. IV, p. 160, and 
Vend.l&A4 (cf. above, p. 172). The name sraosd, carana- "leather whip of obedience" (or even: 
"of Sraosa"). for an instrument used by priests to chastise offenders, may well owe its origin lo 
the fact that Sraosa holds in his hands a weapon "against the heads of the demons" (T.57.31). 
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Because of the extreme scarcity of datable evidence for the period before 
the 1st century B.C., it seems impossible to establish even an approximate 
chronology for most of the developments outlined above. 

Ghirshman's 64 " view that one of the Lurestan-bronzes — an idol with a 
human head, apparently strangling two monsters and flanked by the heads of 
two cocks^represents Sraosa, can only be regarded at present as a rather 
speculative hypothesis. 

Sraosa's position in the Zoroastrian calendar, which was apparently 
evolved in the later Achaemenian period, 65 seems to provide a terminus ante 
quern for Sraosa's close association with Mithra and Rasnu. The existence of 
such a triad is in no way suggested in y.57, where Rasnu is not mentioned, 
and not a trace can be found there of the judicial functions which were 
attributed to Sraosa (in association with Mithra and Rasnu) in the Pahlavi 
books and which may also be reflected by the apparently judicial connota- 
tions of such words as sraosyd- "punishment". 66 The occurrence of the 
loanword srwsyt' "punishment", in an Aramaic document of the 5th century 
B.C., could be regarded as an indication that such traits had already evolved 
at a somewhat earlier date. A possible reason for Rasnu's absence from a 
hymn in which Sraosa's links with Mithra appear to play so prominent a 
role, 67 is that Mithra may have had separate links with Sraosa and Rasnu 
before these divinities came to be regarded as a triad. That such links existed 
between Mithra and Rasnu is suggested by the fact that their names occur 
together in passages of such 'old* hymns as the Farwardin Yast (17.13.3,47) 
and the Bahram Vast (17.14.47), and that they are mentioned together in 
connection with the ordeal through drinking sulphurous water 68 in 
VendA.54-55 t which may be old in content if not in form. In Mithra's own 
Yast, moreover, they appear together in three verses (Yt. 10.79, 126, 139) where 
no mention is made of Sraosa; and the apparent confusion in Yl 10 between 
the triads Mithra-Sraosa-Rasnu and Sraosa-Asi-Nairyo.sanha, 69 may well 
indicate that there was change and development in Sraosa's relations with 
these divinities at some stage. In the two verses of the Mihr Yast where the 
three are mentioned together, the inclusion of Sraosa's name may well be due 



64 Iran 1, trsl. by Sibylle Edzard, Munich 1964, 43 ff. 

65 Cf. Boyce, Zoroastrwns, 70, 

66 Cf. J7.10.1G9, and especially Vend.W.l: yd noUjvo sraosyqm uzvdrazyeiti "who does not 
serve the whole of his punishment during his lifetime", where the word sraosyd- seems to denote a 
carefully measured punishment. 

67 As an argumentum ex nihito, this may be thought insufficient to warrant any conclusions. It 
may be pointed out, however, that the other Yazatas with whom Sraosa appears to have been 
closely linked at an early age, viz. Ahura Mazda, the A mafia Spanias, Mithra (here appearing as 
payu-, "the Protector"), Asi and Nairyd.sanha, are all mentioned in the first karda of Y.51. 

6& On this ordeal see Boyce, Hist I, 35-6. 
6 " Cf, Gershevitch, op. cit., 193-4 



to a relatively late interpolation. In Yt. 10.41: mi&ro avi.franhayete, ramus 
paid. Qranhayete, sraoso asyd vlspaeibyo naemaeibyo ham. vditl "Mithra drives 
(the regiments) hither in fright, Rasnu drives them thither in fright, Sraosa, 
accompanied by rewards, drives them together from all sides", the same verb 
(°8ranhayete) is used of Mithra and Rasnu, while the sentence about Sraosa 
not only appears to disrupt the grammatical structure of the verse as a 
whole, 70 but also seems to imply that Sraosa — by driving the scattered 
regiments together again — counteracts the effects of their actions. In 
Yt. 10. 100 : dasindtrt he upa araddm vazaiteyo vanhus sraoso asyd, vairya* stdram 
he upa araSam vazaiie ramus ' bdrazo yd amava "on his right flies good Sraosa, 
accompanied by rewards, on his left flies tall Rasnu, the strong", Sraosa 
seems to have taken the place on Mithra's right, which may originally have 
belonged to Rasnu, 71 In a verse of the hymn to A§i (J7.17.16): pita. te yd 
ahurd mazda, yd mazisto yazaianam, yd vahisto yazaianam, mdta drmaitis 
spanta, brata.te yd vanhus sraoso asyd, ramusca bardzd amava, miBrasca 
vouru . gaoyaoitis yd baevard . spasano hazarjra . gaoso y x v anha daena mdzdayes- 
nis "your father is Ahura Mazda, the greatest of the Yazatas, the best of the 
Yazatas, (your) mother is bounteous Armaiti, your brother is good Sraosa, 
accompanied by rewards, and (also) Rasnu, the tall, the strong, and Mithra of 
wide pastures, who has ten thousand spies, who has a thousand ears, (your) 
sister is the Mazdayasnian Religion", the references to Rasnu and Mithra 
may be later additions (note the singular brdta, and the apparently irrelevant 
enumeration of Mithra's epithets). The remaining passages where the three 
are mentioned together (Yt. 11. 16,21; Y.65A2; 70.3; VispM.6), 12 are enume- 
rations of divinities which have no marks of great antiquity. 

Sraosa and Rasnu, together with Arstat, appear as joint guardians of the 
XJszh'm-gah in the first Has of the Yasna (K.1.7; 2.7; 3.9; 4.12; 6.6; 7.9). 
{These Has suggest a special preoccupation with the divisions of the day, the 
month and the year, and may well have been added to the Yasna after the 
adoption of the calendar.) It seems possible that Rasnu's guardianship over 
the watch evolved as a result of his association with Sraosa and Mithra, who 



10 Viz. in that it makes the words paid dratara yazata in the next line seem to belong to 
hqm.vaiti rather than to raecayeinti, cf. Gershevitch, op. cit., 195 (n. 41.2). 

71 Cf. Yt. 10.126: dasinam he ai m 3$e vnzaite raSnvo mzisto "on his right flies Rasnu, (he very 
straight. 1 ' For another, lo the present writer's mind rather far-fetched explanation oS the 
discrepancy between the two verses see Gershevitch, op. cit., 39. 

12 K65.12: imal miOra vouru .gaoyaoite, imai sraosa asya huraofa, imat_ raJnvd razista "this (I 
pray for lo you), Mithra of wide pastures, this, Sraosa, accompanied by rewards, fair of form, this, 
very straight Rasnu." Y.7Q.3 : yd sraosahe asyeheya rasnaos razistahe ya midrahe vouru. gaoyaoidis, 
"which belongs to Sraosa, accompanied by rewards, to the very straight Rasnu, to Mithra of wide 
pastures." Visp, 1 1,6: ahuralca mazdai sraosaica asyai rawvaeca raziStai miOraica vouru .gaoy not j~e 
''and to Ahura Mazda, and lo Sraosa, accompanied by rewards, and lo the very straight Rasnu, 
and to Mithra of wide pastures-" 
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may have been the original Yazatas of the Usahin and Hawan-£#fe. 73 
Arstat's association with the Usahin-go/i appears to be due to her close links 
with Rasnu, with whom she is propitiated in the same muman (5;>-I,II.18). 74 
The fact that RasniTs name appears in Old Persian nomenclature of the 
6th/5th centuries B.C., 75 at a time when, according to Boyce, 76 "Zoroastrian 
influences are not clearly apparent in the giving of names in Pars," suggests 
that Rasnu had a certain popularity in Western Iran at an early age. It seems 
possible therefore that is was at the time when Zoroastrianism had reached 
Pars that Sraosa — whose connection with 'religious obedience*, and the 
atmosphere of whose Yast 11 suggest that his cult may well have been popular 
with the missionaries who brought the faith to the West — came to be closely 
associated with Rasnu, whose links with Mithra were apparently recognized 
in Eastern and Western 7 * Iran alike but whose cult may have been more 
prominent in Pars. Whether, in the more advanced and complex social 
structure of Western Iran, a greater preoccupation with the social aspects of 
keeping contracts, obedience to (priestly) authority and the administration of 
justice;, and with their mutual links, may have played a role in the formation of 
this triad— or if these Yazatas were already felt to have a special connection 
with the fate of the soul after death, must remain matters for speculation. 

Since we do not know for certain which considerations played a part in the 
naming of the months, 79 it would be improper to draw conclusions from the 
fact that no month was named for Sraosa. His position in the calendar as a 
whole, however, suggests that in the later Achaemenian period, Sraosa was 
still a 'minor' divinity, closely associated with Mithra, and that the develop- 
ment which led to his independent prominence as 'lord of this world 1 , had not 
yet been completed at this time. 

The place-name su-ra~u-sa*° attested on one of the Elamite Treasury 
tablets, which Hinz plausibly identifies with Av. sraosa-, does not appear to 
throw any further light on the cult of Sraosa in Achaemenian times. 



73 Note that in GflcAIII.22 (cf. above, Ch. Ill, p. 1 17 the firsl three watches of the day are said 
to have one guardian each, and only the Ebsriisrim and Usahin-gw/w have more than one. This 
may be taken to indicate that originally each period had one guardian only, and that other 
Yazatas became associated with the gaits al a later stage. 

74 Note that in Phi. Y.51.33, the name of the Yazota Arsli (cf. above, K57 t n. 33.*) is rendered 
as Astad Yazd, and thus identified with that of Arstat. 

75 Cf. Benveniste, 77m?.? et Noms Propres en Iramen Ancien, Paris 1966, 91, 97 {* Rawudiiut 
and *Rasnuka), 

76 Boyce, Hist I 59. 

11 y57, cf. its emphasis on the basic elements of the teaching and observances of 
Zoroastrianism (w. l-8)> and on the fight between the righteous and those who oppose them (sec 
also above, pp. 167-8). 

78 Cf. Boyce, loc. cil. 

79 For some interesting insights in this process see Boyce, Zoroasfrians, 70 ff. 

80 Cf. Hinz, NWAp, 79. 
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If Sraosa was still a 'minor' divinity in Achaemenian Persia, the few data 
which we possess concerning his cult among the Parthians seem to indicate 
that he may have been rather more prominent during the Parthian period. His 
position in the Vendiddd, which may have been compiled at this time, suggests 
that this increase in popularity may well have been connected with a growing 
concern for orthopraxy. 81 

While no Avestan or Old Persian personal names containing the name of 
this Yazata seem to be attested, 82 a number of such names occur on the 
Parthian ostraca of NIsa (1st cent. B.C.): 83 srwsk (nos. 26, 171, 364, 367, 368, 
406, probably 388, 571, possibly 249), srwsdtk (661), srwsssnk (524, 598, 599), 
and perhaps srwsyk (526). 

A further indication of the veneration in which Sros was held by the 
Parthians is the fact that, in Manichaean Parthian, the name Srosaw Yazd 84 
is used for the ; Father of Greatness', the primeval ruler over Paradise. 85 In 
Persian Manichaean texts, this god is sometimes given the name Zurwan, the 
name Sros-ahray being used for the — evidently less eminent — 'Column of 
Glory', who is both a god and the path along which the souls pass to the 
moon after death. 86 Although both identifications appear to reflect signi- 
ficant aspects of Sros's functions in contemporary Zoroastrianism — viz. his 
prominent position in the pantheon and his guardianship of the soul after 
death — the discrepancy between the Parthian and the Persian versions is too 
striking, it seems, to be fortuitous; it suggests that a real difference existed 
between important sections of the Parthian and Persian communities with 
regard to their veneration for Sros. This seems to be borne out by the fact 
that very few personal names containing the name of Sr5s appear to be 
attested for the Sasanian period. 87 

In view of the fact that most of the Pahlavi texts which attribute to Sros the 
role of 'lord of this world', must have been transmitted through, or have 



81 Cf. above, pp. 169, 172. 

82 Cf. Justi, IrNam t 311c/ passim ' t Benveniste, op cit. } passim; Mayrhofer, AvNam, passim. 

83 See 1. M. Diakonoff and V. A. Livshits, Parthian Documents from Nisa> Corpus Inscrip- 
tionum Iranicarum, part I, Vol. II, ed. by D.N. MacKenzie. Plate Vols. I> II, London 1976, L977; 
Texts London, undated. 

84 Cf. Boyce, Reader, 8. 

85 ibid., 4 rr. 

86 ibid., 6-10. 

57 Of the bearers of such names, as cited by Justi (loc. cit.), only srwspt ZY mgw (cf A. 
Mordtmann, "Sludien liber Geschnitlene Steine mit Pehlevi-Inschrifteti", ZDMG 18, 1864, 37, 
no, 113; Mordtmann reads the inscription as srwsptny mzd) y and perhaps Hormoz Sorusan (the 
great-great-great grandfather of Muhammad b. at-Layth, a scribe of Yahya b. Xalid the 
Barmacide (d, 805), cf. G. Fliigel, Kitab al-Fihrist, Leipzig 1871, 120-1) seem to have flourished in 
the Sasanian period. Furthermore, Sahbuhr II is said to have founded a fire named Sros-aduran 
(cf. M.Mo'in, Mazdayasna, Tehran 1326, 240); since sacred fires are not normally named for a 
Yazata, it seems that the Aduran may have been founded for the soul of a man named SroS. 
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originated in the Sasanian period, it would be untenable to postulate that the 
cult of Sros was less than ardent among the population of Sasanian Persia as 
a whole. It seems safe, however, to assume that a school of thought existed 
there which accorded only moderate veneration to this Yazata. 

Such an attitude seems to be adopted by the author or authors of the 
Menog iXrad, a work assigned by Boyce 88 to the time of Xosraw I (531-579), 
where references to Sros appear to be remarkably scarce. The role which is 
most convincingly attributed to him is that of a psychopomp. 89 The remark 
in a passage concerning the pre-eminence of Eran-wez, that "their lord and 
king is Sros" 90 (coming at the very end of the passage, after a reference to the 
Ratu-ship of Gobed), or the statement that "the dwelling of Sros is chiefly in 
Arzah, and then also in Sawah and in the whole world", 91 would hardly seem 
indicative of a great preoccupation with the functions of the divinity. The 
only other Menog i Xrad passage to mention Sros 92 (a description of the final 
battle between the forces of good and evil), differs from similar passages in 
other Pahlavi books in that it accords a less prominent role to him: while 
most sources depict Sros as Ohrmazd's collaborator in the final act of this 
battle, when he slays the demon Az « the Menog i Xrad attributes this feat to 
Mihr, Zurwan, the Spirit of Justice, Fate and Providence; Sros fulfills the 
apparently more modest role of overcoming Xesm. 94 

The evidence of the Menog I Xrad thus accords with that of the Persian 
Manichaean documents in that it represents Sros chiefly as a guardian of the 
soul after death and attributes functions which, in other sources, seem to 
reflect Sros's exalted position, to Zurwan and his entourage. Since Zurvanite 
ideas appear to have been dominant among leading circles in Sasanian 
Persia, 95 it seems possible that it was in such circles that Sros was regarded 
with less veneration than e.g. among the orthodox Parthians. The fact that 
both the Menog i Xrad (which shows many traces of Zurvanite and fatalist 
ideas) 96 and the Persian Manichaean sources accord a well-defined, if less 
exalted place to Sros seems to show that those who held such beliefs were not 

88 "Middle Persian literature", HdbOr 1.4.2, Leyden/Cologne 1968 54 

89 MJr.II.H4ff., cf. above, Ch. HI, pp. H3-4 

90 MA-.XLIV.24-35, cf. above, Ch. Ill, p. 111. 

91 MJT.LXII.25, cf. above, Ch. Ill, p. 110 

92 MA-.VIII.13ff., cf. above, Ch. Ill, p. 141. 

93 Cf. above, Ch. Ill, pp, 140-1. 

thZ ^Vff/ X ' im J S alS ° men - tioned in G5rf.XXXIV.27ff., (cf. Ch. Ill, pp. 113-4), but 

culmination of the drama. 

3, MBf? R ' N ' Fry6 ' " ZUrVanlSm Agai ""' HTR LH ' ,959 - 63 " 73 - and B°V«, Zoroavrtms, 112- 

vvvifVn?!! e mCntioned e -8 ^JCVIII.9, («J. Sanjana, 21-2; trsl. West, SBE XXXIV, 32)- 
XXVH.10 (ed. Sanjana, 44; trsl. West, op. cit., 57). On the fatalist ideas found in the Menog i 
Xrad see lurther below. e 
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opposed to the cult of Sros— which, in view of the central place which Sros 
probably continued to occupy in the ritual, 97 would have been unlikely a 
priori — but were merely less devoted to it. 

That Sros was less popular among those who held Zurvanite and fatalist 
ideas is hardly to be wondered at: his highly moral character and such 
functions as lord of this world 1 , 'vice-regent of Ohrmazd on earth*, and 
'champion of the forces of good on earth*, could hardly have held much 
emotional appeal for those who regarded the materia] world as fundamentally 
corrupt (cf. MXXU2 : ku ce ray ka xir I menog edon rast, han i getig edon dro 
baxt ested "why is it that, while spiritual matters (are allotted) so rightly, 
those of the material world are allotted so falsely?"), who, in a sense, 
attributed to Ohrmazd himself an intermediate position between the Supreme 
Being (viz. Zurwan) and man, 9 * and who believed that the affairs of the 
world were ruled, for good or evil, by Fate, Providence and the stars." It 
seems possible therefore that, while the entire Zoroastrian community of the 
Sasanian period worshipped Sros as a guardian of the soul after death, only 
non-Zurvanite circles were disposed to stress his position as Vice-regent of 
Ohrmazd in this world' (whether the Zurvanists accepted such claims in 
theory or rejected them altogether, we have no means of knowing). That the 
cult of Sros flourished among broad layers of the population, however, is 
suggested not only by the veneration accorded him in most of the Pahlavi 
books, but even more strongly by the fact that Sorus is the only Zoroastrian 
Yazad to have survived, as an angel, in the Persian Islamic tradition. 100 

In the period after the Islamic conquest of Iran, non-Zurvanite priests 
appear to have taken over the leadership of the community. 101 In the 
centuries that followed priests came to be the only guardians of the traditions 
of the Zoroastrian community, and a scrupulous concern for the correct 
performance of observances and rituals seems to have characterized their 
activities. 102 Many of the religious writings of the Zoroastrians which 

57 On the fact that Zurvanism does not appear to have had separate rituals, see Frye, art. cit., 
67 ef passim. 

* & Cr. A/Jf.VIII.8-9 (on which see above, n. 96). See also Boyce, Hist II, 253, who considers 
the possibility that the representation oFSraosa as vice-regent of Ahura Mazda may itseir have 
been partly due to an orthodox reaction against Zurvanism, which had made Ahura Mazda the 
vice-regent of Zurwan. 

99 On Fate, see e.g. MX.XXU, XXIII, XXIV (trsl. West, op. cit., 54-4). On the influence or 
the stars see MX. VIII. 1 7 : harw nekih ud ju/tarih i 6 mardoman ud abarig-iz daman rased, pad 7-dn 
ud 12-<m rased "^.W (that is) good and the reverse, which comes to man and to the other creatures 
also, comes (to them) through the seven (i.e. the planets) and the twelve (i.e. the constellations)". 

100 Cf. e.g. Loghatnama, S, 495-6 s.v. sorus. 

101 Cf. Boyce, Zoroastrians, 160. 

i0i On Manuscihr's objections to an innovation in the ritual proposed by his brother 
Zadspram see Boyce, Zoroastrians, 1 54. 
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originated in the Islamic period 103 illustrate the central role which Sorus, 
through his concern with orthopraxy and ritual purity, played in the 
devotional life of the individual and of the community as a whole. 104 



Surveying the origin and development of Sraosa, as far as these can be 
deduced from the Zoroastrian tradition, one can say that saraosa- "Heark- 
ening", apparently played a not inconsiderable role in Zarathustra's 
thinking. Like the great Gathic Entities he appears to have been, to a large 
extent, an 'indwelling 1 divinity, but even in the Gathas he can also be shown 
to have had a close link with the 'external' phenomenon of the battle between 
the forces of good and evil on earth. This aspect of his nature may well have 
drawn him closer to the 'external 1 divinity Mithra, thus perhaps somewhat 
loosening his ties with the Gathic Amssa Spantas. In the Younger Avesta, 
Sraosa is no longer represented as an Entity who is expected to come to man 
after the defeat of the forces of evil, but rather as an active participant in the 
battles against these forces. The fact that the imagery used to describe Sraosa 
in this role appears to be largely derived from the hymn to Mithra suggests 
that the association between these two Yazatas may well have played a 
considerable part in this development. The composition of 7.57 seems to have 
taken place at some time before Sraosa came to be closely associated with 
Rasnu and thus, presumably, before the adoption of the Zoroastrian calendar 
in the later Achaemenian period. The character of the hymn might perhaps be 
taken to suggest that it was composed at a time when Zoroastrianism had not 
yet been firmly established throughout Iran; the antagonism between 
'religious obedience* and its adversaries seems to play so central a role there 
that it may well reflect the preoccupations of a missionary faith. 

In later parts of the Avesta, however, a tendency can be observed to 
identify Sraosa's battle against evil increasingly with his concern for purity 
and proper performance of the ritual— thus linking his priestly and militant 
sides more closely together, and strengthening his ties with the priesthood. 
This development seems to reflect a trend in Zoroastrianism towards a greater 
preoccupation with ritual and religious observances. As a result of these 
factors, Sraosa apparently came to play an increasingly prominent role in 
Zoroastrianism; in the Vendidad he is represented as the antagonist of the 
Drug, the general embodiment of evil. 

Sraosa's functions thus came to be those of a champion of righteousness 
and purity, which may have caused him to be regarded as an active 
representative of Ahura Mazda on earth. As such he seems to have assumed 
some of the functions of Spsnta Mainyu. 105 

103 Nole, however, that no mention of Sorus is made in either version of the Zurvanite 
'Olama'-e Eslam (cf. Dhabhar, RivHor, 437-49; 449-457). 

104 Cf above, Ch. IV, passim. 

105 On Sp&nta Mainyu see Lommel, RelZar, 19, 20; Boyce, Hist I, 193, 211. 
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Another Yazata who seems to have been largely eclipsed, as a divinity of 
prayer, by the growing popularity of Sraosa, is Nairyo. sauna, who may well 
be the older divinity of the two, 106 and who seems to have occupied a 
powerful place in the Western Iranian pantheon at an earlier age. 107 

The development which led ultimately to the veneration of Sros as 'lord of 
this world' seems to have reached an advanced stage in the Parthian period. 
In Zurvanite circles, which were evidently influential under the Sasanians, the 
cult of such a moral divinity seems to have been less popular. The trans- 
mission in Pahlavi of the traditions which attribute the salarih of this world to 
Sros, however, and the fact that Sorus survived in the Persian Islamic 
tradition, suggest that his cult must have been widespread even in Sasanian 
Persia. The Zoroastrian writings of the Islamic period show that Sorus 
continued to play a central role in the devotional life of the Zoroastrian 
communities. 

It thus seems that the evolution of the character and functions of the 
Yazata Sraosa illustrates some of the principal stages in the development of 
the Zoroastrian religion as a whole. Originally the embodiment of 'heark- 
ening\ the quality which presumably enabled Zarathustra to hearken to 
Lord Wisdom and thus Lo found his religion, Sraosa*s concern with the battle 
between good and evil on earth may well reflect the missionary tendencies of 
early Zoroastrianism. It was probably after the faith had spread to Western 
Iran that Sraosa formed a triad with Mithra and Rasnu — a development 
which may have been due to a special preoccupation with the social 
implications of the functions of these Yazatas, and thus reflect the demands 
made on Zoroastrianism as the religion of the ruling classes of a great 
Empire. The subsequent tendency to regard Sraosa increasingly as a Yazata 
concerned with orthopraxy and ritual purity, seems to reflect the growing 
power of the priesthood in a profoundly Zoroastrianized society. 108 Insofar 
as Sros's position as lord of this world' was connected with a tendency to 
view matters of ritual as supremely important, it might be said to illustrate a 
development which, while it may have contributed to the eclipse of Zoro- 
astrianism as a world religion, appears to have played a vital role in 
preserving the traditions of the faith in the centuries following the Islamic 
conquest. 



106 Cf. his connections with Ved. tiardsatma, on which see Gray, Foundations, 152-3. 

107 Cf. the occurrence of the name Narisanka in early Old Persian nomenclature; see 
Benventste, Titres el Noms Propres, 89-90. 

108 On the position of Zoroaslrianism in the Seleucid era see Boyce, Zoroasirians, 78 ff. 
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Where more forms of one word occur, the earlier form is usually given first, followed by later 
(or alternative) forms in square brackets. The latter are only entered separately if they differ 
significantly in meaning from the earlier form. Where necessary, explanations are given in round 
brackets, In the alphabetical order, no distinction is made between Latin letters and deviating 
signs (thus 5 is treated like s, etc.). If an entry refers to a place in the hymns, or to a note in the 
Commentary, the place or the note is given. In all other cases, the page-number is referred to. 



Ab-zohr (liturgy, part of Yasna), 169 

Achaemenian period 176ff., 182 

adur see 'fire' 

AeSmafXesm] (Demon of Wrath), 7,57. 10,25 

e ( passim 
AfrTrtagan -cere monies 1 52 f. and Ch. IV, passim 
afrJndmi (4/r.l.8-13), 153 with n. 62 
Ahuna vairya [Ahunawar] (prayer formula), 

169; served Sraosa as a weapon, 7.57.22; 

pronounced by Ohrmazd to stun Ahreman, 

145 
Ardwahist see Asa 



aoxto .naman- 
Ard see Asi 
Arday Wtraz 
Arstat [Astad] 



174 



133 

{Yazata of Justice), K/.1I.16. 3 ; 
guardian of the Usahin-ga/i, 117-8, 177-8 

Aj'ryjma isyo (prayer formula), 7/. 11. 18. * 

Airosa Spsntas [Amahraspandan] ("Boun- 
teous Immortals"), 7.56.2.'; 114, 164 T 182; 
came to earth because of Sraosa, 7.57.23; 
129, 144-5, 167 

Arazahi [Arzah] (mythical eastern continent), 
7.57. l. il ; 109ff., 180 

asrusti- ("disobedience"), 17, 29, 124 

Asa (Vahis'ta) [Ardwahist, Aswan", Urdwah*, 
Urdibehes't] (Personification of Righteous- 
ness), seeing — , 10ff., 13, 21; Sn>5 hamkar 
of—, 118 

Asi (Vanuhi) [Ard, Ahliswang, Arsiswang] 
(Personification of the Reward), 7.56.2. l .l. 2 ; 
21 ; her role in psychology, 125ff.; triad with 
Sraosa and Nairyo.sariha, 170, 176 

asivant- 7.56. 1. 1 ; 174 with n. 45 

aSodad („priest's fee"), 154 

aSya- epithet ofSraoSa, 7.57. 1. 1 ' 8 ; 21, 173f. 

afes see Tire* 

Afes Adaran (Sacred Fire of the second 
category), 159 

Afes Bahram (Bahram-fire, Sacred Fire of the 
highest category), 118-9, 158 

Ates-e Dadgah (Sacred Fire of the lowest 
category), 159 



avatjhaw- I5ff. 

Avesia-ye dast o ruy SQym (i.e. the SroS-Baj), 
_ 150 

Az (Demon of Greed), Sros's victory over — > 
I40f. 

Bahram, king see VsrsOrayna 

Bahram-fire see AteS Bahram 

Bdj (ceremony) see 'dron -service 1 

baj (prayer formula), 'framing' — , 145; — of 

SroS used as 'framing' baj, 149-50 et passim \ 

exchange of— (waj.girfsmh) 7.57,1; 146, 

147 
barasman [barsom, barsam] (bundle of rods 

held by priest), 7.57.6. 2 > 4 ; 154 
BarsSnum (purification rite), 156 
b?razi.da(y}- as an epithet of Sraosa, 174 
bi-namaz ("without prayer", term for women 

in menses), 154 
bloodless wound inflicted on Aesma, 7.57. 10. 5 ; 

144 
Bounteous Immortals see Amasa Spsntas 
Bridge, "the — " see Cinwad-bridge 

calendar 176, 178 
chronology 1 7 6 f f . 
Cigad T Dai tig (Peak of mountain on which 

Cinwad-bridge rests), 131 with n. 115 
Cinwad-bridge (which souls cross after death), 

133fl\ 152 
cock Srog's link with — , 118, 172 
Column of Glory (Manichaean divinity), see 

Sros-ahray 

Daftman Afrln (Embodiment of Prayer), 1 1 5 

das nl r see Postwar* 

Dasturt (formula), 151, 156 

dastwar 757.3. 9 , 24. fi ; 120ff., 141, 169 

daxma see Tower of Silence 

death Sros's functions after — , 17, 133ff, 

I50ff., 173 
dedication see l £numan' 
defender of faith Srds as — , 124 
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7-* 
INDIA 


r 

SL IJ.II.CI 


INDI-'X 191 


Ill 


dlbaca (Introductory formulas), 162 


HomrtJi'-ceremonics 163, see also Ek-Homdst, 


night SroS's protection at — , 1 15ff. 


satar see 'leader' 


111 


'discipline* 175 


Hadoxt i Ek-Hdmast, Dwazdah-Homast 


mrang (consecrated bull's urine), consecra- 


Sasanian period Sros's position during — , 


^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^H 


dog Sraosa's links with — , 118, 136; 'four- 


Hosedarmah Phi. Y.57. 23; millennium of — , 


tion of—, 155, 156 (see also NTrangdm) 


I79ff., 183 


^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^HIII 


eyed* — , 148-9 


131 


NJrangdm (consecration ceremony for nlrang), 


Savahl [Sawah] (mythical western continent), 


^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^H 


Jrwf-service ( = Baj), 1 54 et passim 


huraoda- as an epithet ofSraosa, 174 


143 


y.57. 1. 11 ; I09f. 


III 


Drug (Embodiment of Evil), Y. 57.15; 172, 




nomenclature names with Rasnu-, 178; names 


sdraosa- see sraosa- 


111 
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initiation ceremonies 159-60 


with srw$, 179 


snuman ("dedication"), lesser — of Sraosa, 


11 


Dwazdah-Homast (ceremony), Yt.\ 1.18. 6 ; 131 


inspiration 29 with n. 44 
Islamic period 181, 183 


no-swa (the "nine nights' retreat"), 156, 160 


146-7; greater — of Sraosa, 146-7; single — 
to Sraosa, 143 IT. 


llli 


Ek-Homdst (ceremony), see Hadoxt i Ek- 




oath 136 


Sponta Armaiti [Spandarmad] role in mental 


1111 


Homast 


Judges of the Bridge (i.e. of the Cinwad- 


obedience religious — , 19, 123, 141, see also 


processes, 1 25 ff. 


111 


Entities Gathic— , I9and Ch. \, passim, 164, 


bridge), Sros as one of the — , 20 ff., 142; 


*&(9)rao$a- 


srao§a- derivation of the word, 7; — as a 


^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^H 


182 


function foreshadowed in Gathas, 21, 28 


orthopraxy increased emphasis on — , 163, 


common noun, 7, 9; — as a proper name, 8 


^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^H 


epithets ofSraosa, 173ff 


Judgement, Last 139f. 


169, 172, 179, 182; Sraosa's links with — , 


et passim: — uxdahya* 19 


^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^^Ulll 


Eran-wez ("the home of the Aryans"), 1 1 1 




ibid.; priests' promotion of — , 163, 169, 181, 


Sraosa belongs originally to Zarathustra's 


^^^^^^^^^^^^^^^^^^^^^^HS 


eschatology 130ff. 


karda of Sros (y.57. 15-18), 152-3, 168 
Kwwamazda {YM.7) t 146-7, 148 ff. 


183 


revelation, 164; 'indwelling', 164; 'external* 
side, 165; "Hearkening", personifies obe- 




IHII 


Father of Greatness (Manichaean divinity), 


Kerfa mozd (Pazand formula), 147-8 


Padisxwargar the 'man of—', 138 with n. 137 


dient frame of mind, 13, 30, 164; — and 




III 


142, 179 


KSvaraOramja ( y.44. 16), 22 ff., 146 ff., 14Sff. 


Parthian period 179 


religious obedience, 123; coming of—, 21, 




IHIII 


fifty-seven years see FraSegird 


Khiih greater — , 1 56 


paths, straight 16 


23, 29, 167; finding of — , 12, 17, 21; con- 




IHIII 


fire [adur, ataxs, ates] Sraosa's links with 


*kurusag-cwc 1 32 


Pavt of Gahambar (ceremony), 162 


nection with overcoming evil, 13, 21, 23-4, 




HII 


— 1 1 8 IT., 171; Sacred Fires, 158f. 


kusti (sacred cord), consecration of — , 161 


pay man see Moderation 


29-30, 144f, 172; supervises devotional 




■II 


flowers dedicated to SroS and others, ]37 


kusft baslan (unyting and retying the sacred 


payu- ("the Protector"), y.57.2. T ; 176 with 


life, 161ff. ; upholds religious authority, 112, 




III 


Fralegird ('Renovation'), Sros's role before 


cord, also name of the accompanying for- 


n. 67 


123; — and das/war, 120ff, 141; — and 




H 


— , I38ff., 142; the 57 years preceding — , 


mula), 149 


payii Qworastara ("the Protector and the 


temporal authority, 1 1 2 f . ; militant side to his 




93 


y.57.25. 6 




Fashioner"), y.57.2 7 * 10 


character, 166, 175; invoked during act of 






Fravardiyatt-ceremony 1 62 


lieutenant of Ohrmazd see 'vice-regent' 


Pesyotan 130-1, 137 


worship, 16f , 30; — and inspiration, 29; — 






FSuSo . MqOra (text), serves Sraosa as a 


SroS as — 108^9, 129, 141, 161, 181, 183 


prayers daily — to Sros, 1 45 ff. 


and the Sacred Word, 28, 30, 115, 167, 171; 






weapon, y.57 .22 


Luresta n -bronzes 1 7 6 


priesthood promoted orthopraxy, 163, 169, 
183, — in Islamic times, 181 ; Sraosa's links 


divinity of prayer, 129; 'teacher of religion', 
y.57.23, Yt. 11.14; 168; protector, esp. at 






gah ("period of the day"), 117; see also 


Man! 124 


with— 26, 120ff. 


night, 115 f f . et passim; mediator, 29, 129f.; 






Usahin-gfl/j 


MqOra see Sacred Word 


priestly authority 120ff. 


133; this foreshadowed, 30; messenger, 130; 






Gahambars (The six yearly festivals), 162 


Martab [Maratib] (higher priestly qualifica- 


protector Sros as — at night, 115ff. ; Sros 


brings *kurGsag-£w$ to Zarathustra, 132; 






geh-sarna (recitation of the Gathas over a 


tion), 160 


as — generally, 163; Sros as — of the soul 


comes to material world, Y. 57.31; 115ff, 






dead body), 151 


mediator SroS as — 129ff. 133, 159, 173; 


after death, 109, 133-4, 150; Mithra as — see 


167; leader of material world, see 'lord 






gewra (ceremonies), 156 with n. 84, 162 


function foreshadowed in Gafhas, 26, 30 


''payu-' 


o.m.w.'; — and Ohrmazd, as rasp! and zot, 




giti-xarid (ceremony), 162 


MenogTXrad 180ff 


psychology I25ff., Ml 


114; — stands in front of Ohrmazd, 114; 




gomez (unconsecrated cow's or bull's urine), 


mental processes see 'psychology' 




links with Amasa Spsntas, 114f. ; role in 






145 and Ch. IV, passim 


Mind Nawar [No Nawar) Yasna of—, 156; 


Rasnu [Rasn] early popularity in Western 


cschatological events, 1 38 ff. ; — and Asi, 






Good Thought see Vohu Manah 


ceremonies for—, 159 with n. 110 


Iran, 178; early links with Mithra, 176ff.; 


y^.t.^S, 19ff.,30, 170, 173; triad with Asi 




HI * gumezisn see Mixture 


Mithra [Mihr] association with Sraosa, 165ff., 


later association with Sraosa, 176ff; shares 


and Nairyo.sar|ha, y,57J. 5 ; 170; associa- 




11 


182; early association with RaSnu, 176ff, 


US&hin-gah with Sraosa, 177-8 


tion with Mithra, J 65 ff. ; association with 




III Hadoxt as appellation of Yt.\ 1, 168 


association with Sraosa and Rasnu, 134ff, 


rasplg [rdspi] (second officiating priest), Sros 


Mithra and Rasnu, 134ff., 176ff; protector 






/ta/ox/-ceremony Yi. 1 1 A 8 . 6 


1 76-ff. ; see also 'payu- 


as— 114 


of the soul after death, 133f. ; development of 






Hadoxt T Ek-Homasl (ceremony), r/. 11.18.* 


Mixture (i,e, between good and evil influences 


Ratu[Rad] ("Master"), 121, 161 


his punitive and judicial traits, 175ff.; his 




Hg ham-kalam (equal in ritual efficacy through 


in this world; Phi. gumezisn), 158 el passim 


"Renovation* see FraSegird 


outward appearance, 174; hamkar of (Jrdwa- 






having performed the same offices), 156 


Moderation Sros as Spirit of — , 125, 140 


resistance breaker {varaQram ja), 23f,, I46ff. 


hist, 118; lord of ArszahT and SavahT, 






hamkar ("collaborator", i.e. a divinity par- 




Righteousness, see Asa 


y.57.1. 11 , 1 09 f. ; his position in the ritual, 






ticular associated with another, 'major 1 


Nairyo.sanha [Neiyosang] 120, 1 30fT. ; triad 


rijal al'-yaib 1 30 


163 et passim; Spirit of Moderation, 125, 




miir 


Yazad), 118ff. 


with Sraosa and Asi, K.57,3. 5 ; 176; his 


Ruler of Eran 112 


140; — and mental processes, 125 ff., 141; 




■j ' Haoma Y.57. 19,20; 166 


beauty, 174; eclipsed by Sraosa, 183 




popularity with Parthians and Persians, 




I Harburz inhabitants of region of—, 111 


Namaskar ("homage'*), to Fire, 159 


Sacred Word {MqOra) powers of — , 12, 13, 


179ff. ; in Islamic times, 181, 183; historical 




III | 'hearing' — the words of Lord Wisdom, 17, 


nasa ("putrefying matter"), 151 


25, 26, 145; Sraosa's links with — , 30, 115, 


development, I76ff. 




H ! 28, 29; faculty of— 29 with n. 44 


Naiv^-ceremony (initiation ceremony for 


163, 166, 167, 171; — served as a weapon to 


s(a)raoso i$a astu (old sacrificial cry?), I64f., 




Hlllpii 


hearkening see s(d}raoSa- 


priests), Phl.YtA 1.18; 159 


Sraosa, y.57 .22; 145 


169 
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SraoSavaraz [Srdfawarz] role of—, 160f. 
SroS-ahray (the 'Column of Glory', a Mani- 

chaean divinity), 142, 179 
Srosaw Yazd (the 'Father of Greatness*, a 

Manichaean divinity), 142, 179 
SrosBaj text of—, 145ff.; origin of—, J48f. 
Srd§ -ceremonies 1 5 1 
Srof YaSt Hadoxt (17.11), text, 58ff; as 

daily prayer, J 50; description of — , 168f. 
Sros YaSt i Keh (Y.56), text, 70ff; de- 
scription of — , 169; dependence on Y. 

Haptaqhaiti, y.56.2. 1 , 3.'>* 
Sros~ YaSt sar-e Sab ( Y.57), text, 35 ff. ; as daily 

prayer,. 150; description of — , 165ff.; Lime of 

composition, 167f., I76ff. 

Tana- ceremony 1 57 

tamt.mqfra- Y.57A et passim; 163, 166, 174 

teacher of religion Sraofia as — r y.57.23, 
yr.11.14; 168 

Thought, Good, see Vohu Manah 

Tower of Silence {daxma) building and con- 
secration of —j 157 

triads Sraosa-ASi-Nairyd.sanha, y.57, 3, 5 ; 
176; Mithra-Sraosa-RaSnu, I34ff, 141-2, 
176JT., 182 

Tvastar (Indian fashioner god), see ©worastar 

©Wordstar y.57. 2. 7 

upasraotar 160-1 

Urdwahisl see Asa 

UrvaziSta-fire (the fire residing in plants), 

170-1 withn. 34 
Usah'm-gah (the period before dawn), inf., 

150, 177f. 
Uthamna (communal service in third night 

after death), 152 

Vahistoisti GaBa 116 with nn. 28, 31 
Vayu [Way] 133f„ 147 f., 152 



Vendiddd (text), Sraosa's prominent role in — 
, 172f., 179 et passim; (ceremony), I54f. 

VaraOrayna [Warhram, Bahram] {Yazata of 
Victory), 120; see also Bahram-fire 

VdraOratn jd see 'resistance-breaker' 

vice-regent Sr65 as — of Ohrmazd, 1 1 3 f ., 
141, 158 et passim; see also lord of this 
world' 

Vispered 171 n. 35 

VTstaspa [Wislasp] King — , given same 
epithets as Sraosa, y.57.1. 4 , associated with 
Sraosa, 32 {Phi K44. 16), 174 

vixrumant- see 'bloodless wound' 

Vohu Manah [Wahman, Bahman] (Personi- 
fication of Good Thought)* finding —,13; 
the realm of — , 16; role in mental processes, 
125ff. ; brings *kuriisag-zwe to Zarathuslra, 
132 

waj-giriSmh see 'fitf/ 
weapon y.57.22,29,31; 166 

XeSm see Aesma 

*xwarrah-xwaddy as appellation of Sros, 163 

Yasna development of its liturgy, 145; — for 

Sraosa, 151 et passim 
Yasna Haptanhditi (i.e. K35-43). y.56.2. ] , 

3. 1 ' 6 ; serves Sraosa as a weapon, y.57 ,22 
Yasi-e sevvom 151, see also Uthamna 
yeqhe hatqm (prayer formula), y.57.4. 3 , 

y.57.22. 1 
zaotar [zdt] (chief officiating priest), 160 

et passim; Zaralhustra acting as — , 15; 

Ohrmazd acting as — , 1 14 
Zarathustra in traditional alliLude of worship, 

12; as zaotar^ 15; Sraosa original part of his 

revelation, 164 
Zenda-ra\an (ceremony), 162 
Zurvanite ideas 180ff. 
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aSatfhak- 



*tcteu- 


p. 7 




n kleu-s 


p. 7 


a $ a van- 


*wer- 


17.11.13.* 


asa.sar(a)- 
aso . ci&ra- 


Old Indian 


asi- 


abhl.grabh- 


J7.11.6.* 


asivant- 


dfu 


r57.lL 1 




dhrs- 
ndvyd 


y/.11.2. ! n. 

J7.ll 4. e 


asya' 


navy a 


y/.lL4. 6 




vasal -fcrti 
vli- ' 
srusti 
srosan 
srausat 

samvenarta 
satyasya satyam 


y.57.22. 3 

y/.ii.2. ( 

p. 7 
p. 7 

r.56.L l , 
p. 164f. 
J7.ll.15. 2 
YtMl. 1 


ahum.^msrsco 

aa[ 

axsti- 

afanfe 

afrl. vacah- 

drae 

droi 

dhuirya- 


A vest an 


aranavataecd 


*aoi .gaurvayqn 


Yt.n.6. 9 


idyejah- 


aoxto.naman- 


p. 174 


istd 


aoja 


r.57.10.* 


uxSsm vaco 


atbafflam 


rr.11.2. 6 


upama- 


apanotsmo 


y.57.4. 1 ' 1 


urvaiti- 


aipyanqm 
afsman- 


Yt.n.5. 1 

y.57.8. 2 


uryaOa- 


af smart! vqn 


y.57.8. 3 


*urvado.paiti . ddrasta- 


afsman- 


p. 27(n.) 


urvan- 


abifra 


P 19(n.) 


urvinyant- 


aini&al 


y.57.33. 1 


urvJ- 


anuso 


y.57.18. 3 


uzirdidydi 


ama- 


y.57.3. 3 


usi- 


amaM 


y.57.23. 1 


kayada- 


avarjhana 
ava.spasticina 
*ava .spas' noit 


p. 15f. 

J7.11.5. 4 

y/.11.5. J 


karana- 

kdiSyehe 

*k3r3$ascQ 


avazaile 


K57.3L 1 


xrafstra 


aurva&a- 


y.57.26.* 


xsnum 




YtA L2. 2 


gaeBd- 


arSti- 


r.57.33. 3 


*gado . tTSca 


asrustd 


p. 20 f. 


go turn 


asruiti- 


pp. J6f.,29 


cist ay a 


aSa- 


y.57.2. 3 


iaeia- 



r.56.2. 1 
3. 4 

y.57.1. 6 
y/.n.4> 8 

J7.I1.3. 

Y.56.3. 1 

y.56.1. 1 

3. 5 
pp 169, 174(n.) 

y.57.1. 1 '* 
yMi.i. 2 

pp. 21, 173f. 

y.57.15. 5 

y/.11.6 4 

yr.lLlS. 1 

y.57.29. 2 

yr.11.3. 2 

y.56.3. 3 

K56.3. 3 

y.57.L 4 

y.56.3. 3 

Yt.\l.6. B 

y.57.14. 4 

y.56.i. 6 ' 7 

K/.11.4. 1 

y^.n.18. 5 

yr.11.2. 2 
I4. 1 

y/,n.2, 2 

y/.n.2. 2 
y.56.2. 1 * 4 
y*.n.2. L 
y/.n.2. 1 

p. 21 

y/.n.2. 3 

y.57.15. 1 - 2 

yi.n.2. 3 ' 15 

y.57.15. 2 

yr.ii.6. 3 
P . n 

y.56.2. 2 

y.57.2. 2 

yr.11.6. 3 

p. 12 

tt.11.16. 7 

y.57,31. 3 
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tanu . mqSra- 

Bwaesah- 
Bwdrasato 
(hvoras'tar- 
Oi'ayo. driyuiama- 
*daewTca 
daevJ- 
daidltdm 
dars~- 
da r si- 
da rsi la- 
da it i- 
damqn 
dzrazvqn 
daras- 
draoman- 
dravaya- 
driyu- 

paiti. is- 

paiti.darssia- 

paitisata 

paiti.x v anhayeiti 

*pairi.ga{y)- 

*pairi.ga.vacah- 

pairi .baramaide 

pairi . urvaestam 

pascaeta. . . . ya( 

papo.vacah- 

payu- 

pardh 

pouru.spaxSti- 

frutama- 

fratarasqn 

fradvarqn 

fravaSi- 

fravh 

fradsrasra- 

f ray a lay a- 

fraSma- 

frasmi* 

fiqsticina 

bardsrmn 

bada 

bnzus , aojah- 

barazi . Sa(y) - 

broiBro.taeza- 



WORD lNUhX 


r.57.1. 2 '*, 


nn 


pp, 166, 174 


niyne 


y/.n 4. 3 


nizbara- 


r.57.2. B 


nyanco 


r.57.2. 7 


maidyoi , paitistanasca 


17.11.3.' 


maimvasah- 


r/,11,6. 3 


mainyava- 


r.57.15. 4 


mas- 


K.57.17. 3 


mazda- 


YtAH.'in.) 


maza'mya- 


K57.I. 3 


mqOra- 


Yt.i\.2, L n. 




K57.ll. 2 


mi&ro.aojah- 


r.57.10. 2 


mravd* 


r.57.2. 6 


yasno . karata- 


tt.11.2. 4 


yasno .karat i- 


YtA\.2 x xv. 


ya/usca 


r.57.25. 3 


yah- 


r.57.25. 5 


yerjhaSa 


r.57.10. 1 


yetjhe 


17.11.3.' 


*yeyeinri 


r.57.13. 4 


*yeysn 


Yt.[[.2. l {n.) 


vcieya- 


y.57.13. 2 


vacas . laSti' 


K57.I0. 7 


varadamqm 


r.57.20. 2 




r.57.20. 2 * 4 


vazamna- 


y/.n.7. 2 - 4 


*varaOma . daras~ta- 


K/.I1.2. 1 


var adman - 


r.57.17. 2 


vdraOrayni 


K57.20. 1 




K57.2. 7 


varaSra- 


Yr.UAS* 


vara&agan- 


r.57.26. J 




Yt.MAS 2 


vara&raymi- 


YiA\.6. 6 


voiymt- 


mt.6. 6 


vouru.gaoyaoiti- 


r.56.2. 1 ' 4 


vrxrumant- 


r.57.15. 7 


vtdaeva- 


y.57.27, 3 


vidafa- 


r.57.29. 4 


vJspo . paesi- 


r.57.10. 2 


vyaxman- 


r.57.19. 2 


ratu- 


rr.11.5 4 


rayi- 


r.57.2. 4 


razista- 


r.57.10, 6 


radah- 


r.57. 33. 2 


saosyani- 


Y.57A]. 1 


savo.gaeOa- 


p. I74(n.) 


savitita- 


y,57.L l0 >' 1 


saraosa- 


31. 2 


slaraffwant- 


r.57.3. G 


slahr .paesam 


r/.n.4. 6 


spsnta- 


r.56.i. 3 


snaOai 


r.56.1, 3 , 2. 3 


snaiOiibya 



y.56.i. 3 

r.57.29 10 

rr.11.3. 4 

J7.11.6. 7 

y.57.6, 2 

K.57.27, 3 

yr.11.3. 5 

Kr.11.4. 4 

y.57.2. 5 

y.57.17. 7 

p. nr, 

r.57.1. 9 

r.57.29. 7 

r/.n.i5. 3 

y.57.22. 2 
r.57.22. 2 

y/.n.6. s 
mi.3. 6 

r.57.34. 1 
K57.14 6 
r.57.14. 3 
r.57.14 3 
r,57 31 3 
y.57.8. 3 
pp. I6(n.), 

27(ii.) 
r.57.29. 3 
rr.ll.2. fl 

rr.n.2. H 

r.57.21.\ 
22. 1 

r(.n.3. 3 

r.57.2. 1 

22. 1 
r.57.3. 5 
r.57.14. 5 

rr.n.16. 2 

r.57.10. 5 

ft.ll.17. 1 

r.57.21. 2 

r.57.20. 3 

r.57.12. 1 

pp. 23,121 

r.57.3.' 

rr.11.16. 1 ' 4 

p. 27 f. 

rr.ll.17, 2 

rr.11.16. 5 

r.56.i. 6 

see sraoSa- 
r.57.10 4 



Nairyd.sntjha- 


r.57.3. G 


stahr .paesdm 


r.57.21 * 


navaya- 


r/.n.4. 6 


spsnta- 


r.57.17. 4 


nH 


r.56.i. 3 


snaOai 


r.57.32. 1 


no 


Y.SSA.M- 3 


snaiOiibya 


r.57.29. 5 





word inim:\ 


\ 


sraosa- 


pp. 7ff., 164 


axwabth 


r.57.16. 2 


sraosavardz- 


p. 175 


azarenag 


p. 126n. 


sraoSo.carano- 


p. 175 


balisi 


r.57 I9. a 


sraosya- 


p. 175 


bar em 


17.11.7.* 


zaemiY\ha 


r.57 16 1 


bast an 


r.57.10. 15 


zaoQra- 


r,57.3 4 


baxffg 


p. 140n. 


zairi- 


r.57.19. 3 


be 


r,57.18. ti 


zazavand 


r/.11.5. 2 




p. 140n. 


zavar- 


r,57,26. 2 


boxl 


r.57.12. 2 


zbaya 


p. 15 


bud ka 


r.57.6 4 


haBra .nivaUTm 


r.57.26. 6 


burag-tez 


r.57. 3 1. s 


hada.vdsia 


p. 27 


burdan 


rMi.7. 4 


hapto.karsvain- 


r,57.23. 2 


cihr 


p. 127n. 


haurva- 


rni.7. 1 


*dahlg-s5his'mh 


p. I28n. 


hqm.vaituJm 


17.11. 15- 1 


darg 


17.11.17,* 


hqm . vardti- 


Yt. n.2. 7 


das t war 


r.57.3. 9 


hindu- 


r.57.29. 8 




P . i2orr. 


hvi.pntarMiteibya 


Y.57.2%. 2 


— das tan 


r.57.24. B 


huSx v afa 


r.57.17. 1 




p. 121 ff. 


hu 


r.57.10. 3 


den 


r.57.24. 7 


hva 


r.57.31. 3 


den-dost 


p. U|n. 






*deskanh 


p. 126n. 


Middle Pcrsiar 


; 


dostlh 


K/.11.2. 2 






*d(hvay 


p. I36n. 


abardpm 


K57.4. 4 
r/.11.18. 5 


* doway - iazismh 


p. 136 n. 




driyos 


r.57.10 n 


abar-kafSag 


K57.27. 6 


dwazdah-homast 


ri.11,18. 6 ' 7 


abar-rawisnlh 


rr.11.17. 3 


e 


r.56.i. 4 


abzar 


r.57. ii. 2 


eraxt 


r.57.12. 2 


*adawag 


rr.11.2. 16 


estadan, andar — 


r.56.i. 8 


adost 


YtA\2. 2 


franaft 


r.57.34. 3 


afrmagan 


p. 153 


frazanag 


n.ii.i6. 7 


afrJnagamh 
afrinami 


r.57. 1. 12 
p. 153 


*gadag 
gah 


ri.ii.5. 6 

r.57.20. 4 


a f sard or} 
ahlaw 


p. 119n. 

r/.n.i. 2 

p. llOn. 


*guxrun 

hadoxl T ek-hamast 


r.57.10.' 4 
rr.H.18. e 




hambaristiih 


p. 112n. 


ah lay 


r.57.i. B 
rr.ll.l. 2 


hameSag-sud 


p. 139n. 




h am-* ma rdab ifk 


r.57.33. 4 


ahlayJh-abadih 
ahtay ih -pay dag ih 


rMi. 3. 8 

Yt. 11.3. 8 


kam-pursagih 
ham-*wimand 


Yt. 11.5. 6 
p. 130nn, 
r.57.29. 13 


ahtayTh-salar 


rr.ll.4. B 


his" i art 


Ahliswang 


r.57.3. 10 






akard-herbedestamh 
akariha 


p. 124 
p. 114n. 


*hu-aydxlar 

finger 

hu-lan 


r.57.31. 6 
p. I38n. 
K57.28. 6 


dnafian 


r.57.l8. s 


*hu-wextar 


r.5731. 6 


anag-kardar 


p. 133n. 


hu-zatjdlh 


r.57.23. 5 


dnamidan 


r.57. 18, s 


ka 
kastdrdn 


p. 113n 

r.57.15. 2 


amyoxSJddrlh 


p. 124(n.) 


an tzar 
arah 


p. 130n, 
rr.11.5. 5 


*kilisyag 

ku 

kumhed 


r/.ii.6. 10 

p. I13n. 

p. 135n. 
p. 132n. 
r.57,21. 7 
r.57.17. 7 


asrdSddr 


p. 122 


asroslh 
*asros-tan 
asrust 
axw 


p. 124 
p 122n. 
p. 124 
p. 127 n. 


*kurusag 
kustaglar 
mazamg 
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word indi:n 








murwag 


p. 118n. *wcwl 


r/.11.18. 6 (n.) 






*nakkira 


7/. 11.15.* wizisn 


y,57.6 3 






nerarjg 


7.57.8. 6 winfnjard 


7.57.21.* 






*ne-sayag 


y.57.27. 4 *wisandar 


p. J27n. 






nihan dahi'sn 


7.57.1G. 16 *wdig 


7.57.14. 9 






* nihanenidan 


ri-.ll.6- 12 xaslag 


p. 124n. 






niyoxsisn 


7.57. 3. 8 xub-* hambradagih 
7.56. 1. 1 - 5 *jcmwtf 


p. I27n. 
y.57,25, 7 






n iyoxSisnomand 


7.57.3. 8 xwahisnan J pahlom 


p. U6n. 






6 


7.56. 1. 10 jcimi/tffl 


y.57.13. 4 






pad-agenen-wamdanh 


7.57.26.° jciwjj/or 


y.56.1. 7 






padJriftan 


K5714. 10 yflJW 


y.57.22. 3 






pasbanenisn pelsbanened 


7/.1 1 .14. 4 zaman-*wiSkiniiiSn 


p. 127f., nn. 






pasih 


y.57.29. 12 zen-abzar 


p. lOSn. 






payman 


7.57. 8. 2 z/>V 


y.57.27. 3 








paymoxi 


p. 119n. 










perozgar 


7M1.1. 3 Parthian 










pH-kamag 


y.57.13. 3 










pes-xradlh 


7.57.4.* *"/' 


7.57.I8. 5 








rad-dasiwar 


p. 123n. *? 


y.57.!0. 6 








rahdar 


p. 125n. "■** 


y.57.27." 








rahdar ih 


p. 125n. 










rah da&iern 


p. 125n. S ^'"™ 










ramag-wamdar 


F/-1I-5. 7 pfi 


y.57.I0. 6 








ray 


p. HOn. dryif?- 


y.57.IO. ] 






Ittj 


razistag 


rr.M.16.* jwxIq . 


y.57.10. 1 








ruwan-dosf 


p. 11 In. /?/>w>- 


y.57.10. 7 








sar kardan 


7.56.1.^ wynh 


y.57.14. 5 








saxwan-gowisnlh 


yt.il. 4. zwxsq- 


y.57.10. 1 








*slwbcwl 


7r.]J.I8. 6 (n.) 










{ srotiddrih 


P- l*3F. N eH , Persian 










\ sroslg 


p. I28n. 










i star-pesfd 


y 57 21 6 bT-namaz 


p. 154 








sud-daStdr 


y/.n.i6. 5 * r -™ A 


y/.n.s. 5 








1 sudemdar 


7/.11.I6. 5 Atf,,£W ' 










| sud-gehan 


y/.n.i6. 5 /™ — 


r.57.29. 13 








siid-xwasiar 


y.56.1 6 » 7 tsiadan, 










*sasabTh 


p. 139n. rfflrr — 


y.56.i.* 








* saw Ion 


p. 134n. Mff-joya 


K57.27* 






skaft 


y 57 j i 2 Jdrr kardan 


y.56.i. 9 




1 




: tan-framan 


7.57. 1. 9 ^" 


y.57.19. 7 








tamgardih 


p. 119n. vlcast 


y.57,8. 5 








*(arog 


y.57.19. 7 










J tarsagah 


7.57. 1. 8 Eiamite 










tarsagahlh 


y.56.3. 7 Su-ra-uSa 


p. 178 








1 wacosl 


y.57.8. 5 










| wad-xwah 


fII1J Aramaic 










*wardened 


Yt.\\.2. 13 










1 warom 


p. 127n. ^wiyr* 


p. 176 








1 *wast 

n 

i 

! 


p. 140n. 



















